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CHAPTER TWENTY- EIGHT 


The Many Kinds of Propitious Times (parvan),' (the Offering of) 
the Sacred Thread and Other Occasional Rites 
(bahubhitparvapavitradi nimittajam) 


May the one who is hard to attain (durga), whose body is fierce so as to 
remove (vilumpana) (the sin of) transgressing the Rule, quell for you without 
restraint the obstacle (durga) to every good fortune (sampad), and that of the 
misfortune of mundane existence (durgamabhavadurgati). 

Bringing to a close the (teaching concerning) the regular (daily) rite, 
now that the occasion to do so has come to speak of the occasional one 
(naimittika), he announces (pratijanite): 


sf frerfafür: shat fefe 2 1 


iti nityavidhih prokto naimittikam athocyate M 1 || 


Thus (everything) has been said concerning the regular 
(obligatory) ritual procedure (mityavidhi) Now (we will) talk about the 
occasional (naimittika) one.’ (1) 


! The term parvan is impossible to translate into a single word in English. In a non-technical 
sense, the word parvan means a knot or a joint in a plant. It means the same applied to a limb or 
member of the body. In short, a parvan is a break, pause, division, or section (especially of a 
book). In temporal terms, it means a moment in time or occasion. In an astrological sense, a 
parvan is a special, sacred and auspicious period of time (normally a day or less) to perform a 
ritual, have a festival, or a special occasion in general. Its occurrence is marked by the movement 
of the sun, moon, planets and asterism, in the course of which two or more of them are in 
conjunction. We find many examples in the Vedic liturgical calendar. The best known and most 
common are the days on which the four changes of the moon lunar cycle occur, that is, the Full 
and New Moon, and the eighth and fourteenth of each half-month. A sacrifice performed on the 
occasion of a change of the moon, the day of the moon's passing the node at its opposition or 
conjunction, the moment of the sun's entering a new sign, any particular period of the year such as 
an equinox or solstice, a festival such as the Caturmásya festival or a holiday. 

Such periods of time are oci s for the performance of rites that are considered to be 
especially efficacious. In this chapter, Abhinava presents special Tantric parvans that are special 
days for the worship, for example, of the eight Mothers. Others include the birthdays and death 
anniversaries of teachers, or when they come to visit. Abhinava derives the word parvan from the 
root pr, to fill (see below above, 25/11cd-12ab and below, 28/14cd-18ab). Although this is a 
purely a didactic etymology, it indicates how he understood these special occasions periods to be, 
that is, as periods of time when consciousness manifested in its plenitude. Accordingly, Gnoli 
translates parvan, as ‘a time of fulfilment’, 

2 Abhinava says the following in his commentary on the Pardtricikü concerning the use and 
importance of the rite of the sacred thread and the observance of propitious times to worship. 


ata eva sadardhasdstresv esaiva kriyà prayo niyantranürahitatvena püjà tatparipiirandyaiva 
sarva-dravyalabhat samvatsaramadhye catustrirdvihsakrdva pavitrakavidhiruktah | 

уйуйһ püranürtháya yagajndpirandya ca | 

catuh sakrdvà yah kuryünna pavitram sa nisphalah \\ 


"Thus, in the Trika scriptures this action (or rite — kriyd) is worship (рӣја) and is devoid 
as far as possible (práya) of restriction and so the procedure for (the offering of) the sacred thread 
is prescribed solely in order to complete that (ritual) action, (which is required) because all the 
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sacrificial substances are not available. It should be celebrated once, twice, three or four times a 
year: ‘He who, in order to fulfil the command to perform and in order to complete (any) rite does 
not fashion (and offer) the sacred thread four times or once is without fruit" РТУ p. 236 (see 
below, 28/112 ff. for this rite) 

Abhinava writes the following in the course of explaining PT 33ab, that declares that 
‘he who performs the said rites of worship and keeps the aforementioned seed syllable (SAUH) 
correctly in mind, attains perfection.’ As usual, he distinguishes practice without outer ritual, 
which leads to immediate realization, and one that is gradual, that develops through ritual action 
(concerning the former, see note to 5/58cd): 


evam anavaratam  vyavahüregv арі bijam smarann eva smaranüd eva krtapüjavidhih 
prakarsendnyakula-Sastradisaivavaisnavantasastratirekenaiva bhagavadbhairava- 
bhattürakarüpasamávistah nijaparasaravic-camatkaravasanirmitabhavakridadambaro 
Jivanmukta eva prathamoktanayena bhavati ity anubhava evàyam avartate na tv anyat kiricid iti 
smaranam илат | Srimatasastresy evam eva 


"Не who, in this way, even during the affairs of daily life, constantly and continuously 
recollects this sced-syllable (SAUH), has just by virtue of (that) recollection completed the rites of 
adoration (krtapüjávidhi) . . . Penetrated most excellently by lord Bhairava's nature, that is, in a 
manner superior to other criptures beginning with the Kula ones and ending with the Saiva and 
Vaisnava, and (aware that) the play of (all this) phenomenal existence is fashioned under the sway 
of (the experience) of the wonder of his own si he is one who is liberated in. 
this life in accord with the manner stated i У p same) experience that recurs 
(constantly), not anything else, it is called ‘recollection’. The very same (is taught) in the 
venerable Mata scriptures. 


upásakas tv ananupravistaviryasattasdrahrdayo ‘pi kramapiijamahatmyat bijam samyak smaran 
prüptahrdayakhyatattvamantraviryah prakarşeņa siddhyati — Кғатарӣјатаһаітуаа eva 
tdratamyatifayat svayam và prasannagurubhattarakavadanakamalad và (p. 270) mantraviryam 
hrdayàtmakam ásadayati jivanmuktas ca bhavatiti yavat | 


However, the practitioner (updsaka = krtapüjàvidhi) who has not (yet) penetrated into 
the Heart, which is the essence of (the very) being of the vitality (of mantra), (but nonetheless) 
continuously recollects (this) seed syllable correctly (samyak) and has (gradually) attained the 
vitality of Mantra, which is the reality called the Heart, is successful by the glory of (his) worship 
of the liturgy (Кғатарӣја), and by the excellence (of its) progressive (development) (1dratamya), 
(So) either by himself or (by the grace that comes from) the lotus face (of his) honourable teacher 
who is pleased (with him), he attains the vitality of Mantra, which is the Heart, and becomes one 
who is liberated in this life. 


atra dvárapariváragurupüjanari gunam khandanàr [atra dehalidipanyayena nasabdo yojaniyas 
tena na gunam àvahati na và khandandm dvahatity arthah |] và na vahati tata eva bhattapadaih 
nyarüpi | atra tu kulaparvàni pavitrarh ceti samyaktvam püjavidheh . 


The worship of the door, the attendants and teacher does not bring (special) merit 
(guna) nor harm (khandanā) and so has been described by Somananda. (However) here (in this 
case), the observance of Kula times of propitiation (parvan) and (the rite of) the sacred thread are 
enjoined, because (this i is what is meant by) the correctness of (the performance of) the prescribed 
(rite of) worship . . .' PTv p. 269-270 

Abhinava quotes the following passages in the PTv p. 272: 


kramapüjanamátrari ca kulaparvapavitrakaih | 
sahatra pitjane proktam samyaktvar trikasasane \\ 

yathoktam 

dravyandmiva sariram [viryalaksanam] varnánarh srstibijakam | 
йт trikar $astram moksanam bhairavisthitih | 
ираѕауаһ samapattir vratanam viravrttità | 

tathaiva parvamadhye tu kulaparvani sásane | 
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Now in order to define what is meant by an occasional rite, he points 
out that in relation to other (rites) that are regular, that definition suffers from 
such defects as being over-extensive. 


Definition of Occasional (naimittika) and Regular Rites (nitya) 


fra чта аре afecafenfasit ford 1 
qum warty wd Аче TT: 1 З и 


‘Again, if only the worship of the Krama (kramapüjana) (is performed, it should be 
done) with (the offering of) the sacred threads and (the observance of) the Kula times of 
propitiation (parvan); it is said here in the Trika teaching that that is ‘propriety’ (samyaktva) in 
worship. As is said: 


Just as (the vital seed) of the body is (the best of all) sacrificial substances; the seed of 
creation, (the best) of syllables; the Trika śāstra of all teachings; (so is) Bhairava's state (of all 
forms of) liberation; (amongst the forms of) observance (ирӣѕӣ), concentration (samápatti) (is the 
best); amongst vows, the conduct of the hero (is the best); in the same way, according to (this) 
teaching, such are the Kula days of fulfilment the best amongst the days of fulfilment. 


pavitrakam na kurvanti catustridvihsakrt tu ye V 
kulaparva na jananti tegár viryam na rohati | 


The sacred thread (is offered) in order to complete all sacrifices. Those who do not 

fashion the sacred thread four (times), three (times), twice (or) once (a year), they know not the 
Kula days of fulfilment, and their vitality does not develop." 
3 There are two kinds of principal rites that must be performed. 1) One kind comprises the regular 
obligatory rituals. These are called nitya (literally ‘regular’), in the sense that (they) 'must be done’ 
(niyataküraniya). There are other obligatory rites that are occasional [incidental] (nimitta), in the 
sense that they should be performed at a fixed, particular time on special days (niyatakdla = nitya) 
when special, elaborate worship is offered. These include special occasions and anniversaries, as 
listed in what follows, as well as public festivals, to which Abhinava makes hardly any reference. 

2) The other kind of rites are also obligatory, but occur for some particular reason, 
occasionally, at no fixed time. Prominent amongst these incidental duties are penances and 
reparatory rites (prayascitta). Especially important amongst them is the fashioning and offering of 
a sacred thread. 

3) A third type of rite is optional (kümya) and is performed for some specific desired 
goal. Many of them are outright magic. These are not prominent іп the Siddhanta, whereas many 
such are described in Garuda and Bhüta Tantras, that deal with magical remedies for poison and 
exorcism, respectively. The Svacchandatantra, which belongs to the Mantrapitha, hardly refers to 
them. Conversely, the Bhairava Tantras of the Vidyapitha are much concerned with them, 
although some are more than others, The Jayadrathayámala teaches a very large number of them, 
The more purely Kaula ones teach fewer. Thus, we do not find so many in the Kubjikà Tantras. It 
may seem surprising that the Tantrasadbháva contains a good number, many of which are 
markedly black magic. Although these can be Trika rites, as in this example, and Abhinava 
acknowledges their efficacy, they do not concern him because, as he says, they are of purely 
personal interest to particular individuals with particular needs, and so of no interest to others. 
Thus, those to which he does refer can be performed for the benefit of others or the general good, 
as are the rites for pacifying spirits or negative planetary influences (santi), or those for 
nourishment and well-being (pusti) (see above, for a Vedic example, 1/116cd-122ab (117-122). 
But most are concerned with bringing others under one's control (vasikarana). They constitute a 
standard set of six types. They include the two aforementioned, along with uccátana (driving 
away) vigraha (creating conflict), stambhana (paralysis), and marana (murder). The only 
substantial study is Goudriaan's ‘Maya Divine and Human’ (see bibliography). 
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niyatam bhàvi yan nityar tad ity asmin vidhau sthite | 
mukhyatvam tanmayibhütam sarvam naimittikam tatah V 2.11 


(If what is meant by) a regular (nitya) (rite) is that it (must 
invariably) take place (constantly (nitya)), then in this (kind of) ritual 
procedure, its primary (characteristic) is of that nature.‘ Thus, (as no ritual 
can be performed all the time,) all (rituals) are occasional.’ (2) 


Surely, if whatever (rite) is fixed (niyata) that is a regular (obligatory 
one,) then as it is logically impossible for this fixity to be otherwise, all (rites) 
that are of that nature would have to be performed day and night (constantly). 
(Thus,) for example, one who is engaged in (ritual) ablution would then never 
cease from (doing that,) because of its fixed nature (niyatabhàvi). And that is 
not so; (thus, no rite) of any sort would be regular (nitya); (in this sense rather, 
all rites) are occasional. Accordingly, he says: ‘thus all (ritual procedures) are 
occasional." 


Now it is said that the regular (obligatory) nature (of these) rites is due 
to the regulation (niyama) based on the conceived (division) of a day and the 
like. Thus, for example, according to what is taught (yathüsarisam), the worship 
performed at the junctures of the day (sandhyavandana) is done in the evening 
or the morning etc. Thus he says: 


ятата g tact ater d 
Ramai aÀ Aer 1 3 1 


dinddikalpanotthe tu naiyatye sarvanityata | 
dinamasarksavarsddinaiyatyad ucyate tadà \ 3 || 


As the fixity (of rites) is determined on the basis of the conceived 
(division of) day and the like (according to the nature of the rite), because 
the month, asterism, and year etc. (during which to perform occasional 
rites) are necessarily fixed (and applicable in all cases), then it (can be) said 
that (the status of) all (rites) is that of regular ones (which is clearly 
absurd). (3) 


* Read tanmayibhütar for tanmayibhütih. 

* In this and the following verse, Abhinava discusses the difference between a regular and an 
occasional rite, The first is called ‘nitya’, which literally means ‘constant’ or ‘regular’. The 
second kind is called ‘naimittika’, which literally means that it is occasioned by some cause that 
arises at a particular time, and that it serves a particular purpose. However, a regular rite also 
bears these ch It occurs daily and so its time is fixed, and it serves the purpose of 
meeting the initiate's ritual obligations. Moreover, if nitya is understood in its literal sense as 
‘constant’, no rite would qualify, as none are performed (or could be) all the time. So this too is 
occasional. Conversely, most of the so-called ‘occasional’ rites are also regularly recurrent. 


TANTRALOKA 5 


Thus, in this way, because the fixity (of rites) is based on the conceived 
(division of) day and the like (according to the nature of the rite), all (rites can 
be) said to be regular ones. 

Having in this way refuted the definition of an occasional rite as 
formulated by others, he (now) states his own view. 


arrays gray 1 
summas тебене qua va 


asankitavyavasyantasattakam j 
pramátraniyatam prahur naimittikam idan budhah M 4 || 


(A rite,) the nature of which is not subject to doubt and is 
necessary, occurs occasionally,’ and is not obligatory for all — this, the wise 
say, is an occasional (rite). (4) 


"This, the wise say, is an occasional (rite). They (define) its 
characteristics (as follows). It is one ‘that is not subject to doubt’, that is, (its 
form and nature is) certain, and so its nature is such that it is necessary that it 
must take place, because by intending to remove (incumbent) impediments (to 
that certainty), one is necessarily bound to do so. Surely (one may object), a 
regular (rite) is such also, and so here (this definition is) also over-extensive. 
Thus, he says that it ‘оссигѕ occasionally’. The meaning is that it is (only 
performed) sometimes. Surely (one may object that) the nature of the regular 
(rite) is such (also), because it is (performed) at a fixed time. Thus, in that 
situation, there is the same defect. Thus he says that it ‘is not obligatory for 
all’. The regular (rite) is fixed for (all) four (types of initiate, namely) the 
regular one and the rest. This one, however, (is compulsory for just) some. As is 
said (in the Malinivijayottara): 


‘The teacher should perform (all) three (types of rites); that is, the 
regular (daily ones) and the rest (i.e. occasional and intentional), whereas the 
adept (may perform) just the regular one. For as long as he lives, the other two 
(may be performed only) at Siva’s command." " 


Having defined the occasional (rite), he (goes on) by association to 
define the regular one also. 


wma vdd vere wer | 
fret asradi wearers ou 


6 That is to say that those rites are performed only on certain occasions. The first two 
specifications are also applicable to the regular rites. The second two apply only to the occasional 
ones. 

7 MV 1/49, also quoted above in TÀv ad 15/524cd-525ab (520cd-521ab). 
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sandhyddi рағуаѕатрӣја pavitrakam idam sada | 
nityam niyatarüpatvàt sarvasmin śāsanāśrite V 5 || 


(According to this definition, the veneration of) the junctions (of the 
day) (sandhya) and the like, worship at propitious times (рагуап) and (the 
offering of) the sacred thread, are always regular rites (nitya), because they 
are fixed for all followers of a (particular) scripture (sasana).’ (5) 


This (set of rites), namely, (daily) ablution, the veneration of the 
junctions (of the day) (sandhyávandana) and the rest, are regular rites, which 
are always fixed for all the regular and the other (the initiates) that belong to our 
school of thought (darsana). 

The stated distinction between regular and occasional rites, namely, that 
it depends on the individual (that is, whether they are to be performed by every 
initiate or just some on particular occasions), has been further supported by the 
strength of sound argument. (Indeed,) it is well-known everywhere that (what is 
stated here) accords with the words of the scripture. The (various) kinds of 
regular rites has been discussed before at length. Here he undertakes (a 
discussion of) the (various) kinds of occasional rites. Accordingly, he says: 


The Kinds of Occasional Events and the Injunction concerning 
their Application (naimittikavibhagah prayojanavidhih ) 


The Occasions for the Performance of Occasional Rites 


ӨЕ ТЕТТЕ | 
АТАТ: тезген Їй: b | 
ate farrier: ASETETA | 
"firi: ays TAL 1 9 и 
MAARA ACT: | 
eames тате габра: p cdi 
її fefe frena frefümu à 
хаїазїтЧая ЕНШ ЕЕЕ ЕЕЕ 


* This chapter is dedicated to occasional rites. Accordingly, the auspicious, sacred days, and 
propitious times — parvan — observed by Kaulas, especially Trika Kaulas, when these rites are to 
be performed, is a major topic of this chapter. Here, occasions for parvans are related to the 
spiritual family — the Kula, They are listed in general terms in the following verses. 

"The tradition and scripture consider rites that are fixed, such as the worship on the days of 
fulfilment (parvan) to be occasional (naimittika), although it would be more logical for them to be 
considered to be regular rites (nitya) because they are fixed and constantly recurring. Abhinava 
states this view here, but although he does not state directly that he disagrees, clearly he does, as 
he includes these rites amongst occasional ones. Above in 26/12-14 he lists worship at the 
junctures of the day (sandhya) amongst the regular rites and those on the days of fulfilment and 
the rite of the sacred thread as occasional. 
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jitanasastragurubhratrtadvargapraptayas tatha | 
tajjanmasamskriyabhedah svajanmotsavasangatih W 6 || 
Sraddham vipatpratikarah pramodo ‘dbhutadarsanam | 
yoginimelakah svamsasantanadyais ca melanam V 7 11 
Sastravyakhyapuramadhyavasanani kramodayah | 
devatadarsanam svapnam йўйй samayaniskrtih W 8 \\ 

iti naimittikam Srimattantrasare nirüpitam | 
trayovimsatibhedena visesarcanibandhanam | 9 11 


The venerable Tantrasara has defined (the following events), into 
twenty-three kinds, as ‘occasional’, that are associated with special rites of 
worship." 1) The acquisition of (spiritual) knowledge, 2) the acquisition of 
the scriptures, 3) (a visit) by the teacher and 4) by his brothers and 5) 
family," 6) (the teacher's) birthday, 7) (the day of the teacher's) 
consecration and 8) that of his union (abheda) (with Siva when he died)," 9) 
(the day of) one's own birth, 10) a gathering for a festival, 11) offerings to 
the dead (Sraddha),'* 12) the countering of a calamity, 13) rejoicing, 14) ће 
sight of a рогќепі,! 15) a meeting with the Yoginis, 16) a reunion with one 
who belong to one's own spiritual lineage'^ and the like, 17) the beginning, 
18) middle and 19) end of the explanation of scripture," 20) the invocation 
of the liturgy (kramodaya), 21) a vision of a deity in a dream, 22) the 
authorization (ajfía) (received during one's own ordination as a teacher), 
23) as reparation for an infringement of the rules. (6-9) 


‘Union’ is the day of (the teacher's death,) (referred to in this way 
because it was the occasion of his attaining) oneness with Supreme Siva. (By a) 
‘festival’ (is meant here a festival) of the people such as that of the weighing of 
the fish (minamàna). A ‘calamity’ is, for example, the stealing away of one's 
own Sakti. ‘Rejoicing’, is for example, as a result of getting back what was 
taken away. ‘A portent’ is, for example, when the whole world shakes. By 
(mentioning) these four, beginning with the countering of a calamity, he means 
to include the occasional ceremony known as Sivaratri’. 


It is the (common) tradition that these (four things) happened to the 
Lord (on that night),'* and that is recorded as a common (event) in all the 


10 Cf. below, 28/3694 visesad devatürcanam. 

!! See below, 28/192-212. 

® See above, 25/11-12. The reason for these rites, be it the birthday etc. of the teacher or one’s 
own, is explained below, 28/213-216. 

? Sce below, 28/368. 

^ Cf. above, Chapter Twenty-five. 

'S See below, 28/369-370. 

16 See below, 28/370-385ab. 

Sec below, 28/385cd-407. 

? This Sivaratri festival was celebrated in Kashmir during the last five days of the dark half of 
Phalguna (January/February). Sanderson sees a reference here to a myth of ‘extraction, sacrifice 
and restoration’ mentioned in the Haricaritacintémani by Jayaratha's brother, Jayadratha. 
Sanderson (2005: 285-286) explains that ‘in that text's account of the origin of the Kashmirian 
variant of the Sivaratri festival a two-armed, red-clad form of this mysterious child Visnu riding a 
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scriptures, so he did not mention it himself directly. ‘One who belongs to one’s 
own spiritual lineage’ is a fellow student belonging to one’s own monastic line 
(mathika). 


Kinds of Auspicious Days (parvabhedah) 


According to the Yogasaricára 


sperespd Ч ЗПР ТАПТА d ovo | 
зафатат гета: | 
яїїтетячу®ї x айтат чейре и tod 
afre tore warded umet | 

аттат VADE asm ачаа | 3i 
В feet ч чаті rur cit Ча: | 

ч=п этең gore (Е: ar week d 23 1 
затече ante тац. | 


tatra parvavidhim brümo dvidhà parva kulákulam | 
kulüstakakrtarh pürvar proktam $riyogasaficare || 10 || 
abdhindumunir ity etan máhesyà brahmasantateh | 
pratipatpaficada$yau dve kaumarya rasavahniyuk W 11 Il 
abdhiraksindu vaisnavyà endyras tv astram trayodast | 
varahya randhrarudrau dve candyà vasvaksiyugmakam | 12 Wl 
dve dve tithi tu sarvasam yogesya dasami punah | 


ram, subsequently identified as a manifestation of the deity Sarhkarsana, comes with Narasithha to 
rescue the Goddess Parvati when the Yoginis had magically extracted her from Siva's heart and 
sacrificed her to him in Bhairava form without his knowledge: ‘When Siva saw that before him, 
understood it, and reflected upon it, he became greatly disturbed, contemplating his own heart that 
was now empty of Parvati. Then when Visnu had learned that this had come to pass he arrived in 
the form of a child, playing, two-armed, wearing a golden turban and a red robe, riding Garuda i 
the form of а ram. Narasaithha (came) too. Accompanied by his Narasimha form, Nürüyana 
emitted a deep and terrifying roar (rushing) to and fro amid the band of Yoginis, causing them to 
quake (with fear).’ (HCC 31/44-47) The Yoginis, eight in number, meditate on the eight Mothers 
that are their sources, These come forth and join the Yoginis in placating Siva with a hymn. The 
terrible Sivadiiti then arises to devour the Yoginis and a celestial voice calls on Siva to remember 
his own true nature. This he does, and immediately the Supreme Sakti emerges in her terrible 
universal aspect (as Kalasarnkarsant). Evidently this is the true nature that Siva had forgotten. The 
Yoginis restore Parvati; a second Sakti of Visnu (in addition to Sivadüti) comes forth to serve her; 
her two defenders, the first, Visnu, now identified more specifically as Sarhkarsana and 
Narasirnha by adopting them as her ear-pendants, evidently an aetiological explanation of a detail 
of her iconography. This detail I have encountered . . . in manifestations of Kalasarkarsani taught 
in the Kashmirian part of the Jayadrathayamala.’ See Sanderson ibid. For variants of this myth in 
the Dütidámara, the Suresvaramahatmya of the Sarvavatara, and the Harandgavarnana of the 
Vitastamahütmya. Sanderson is referring to a form of Visnu described in the Netratantra (13/10- 
13ab). He is a naked, ithyphallic, eight-armed child riding a ram. He plays with women and is 
attended by four naked goddesses, Karpuri, Candani, Kasturi, and Kurhkumi. 
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tasyà apy astami yasmád dvitithih sā prakirtita V 13 Il 
anyai$ cakulaparvapi vaiparityena laksitam | 


There, (out of these) we will (now) talk about the procedures 
(observed) on propitious days (parvan). These are of two kinds, namely, 
Kula (parvans) and Akula (parvans). It is said in the venerable Yogasaricara 
that the former is made up of the group of the eight (Mothers of the) 
Kulas." (These are as follows). 1) The Moon of the Ocean (abdhindu, i.e. the 
fourteenth) and the Sage's lunar day (muni i.e. the seventh) are those of 
Māheśī; 2) the first and fifteenth are those of (Brahmi,) who belongs to 
Brahma’s family; 3) the Sentiments (rasa i.e. the sixth) and the Fires (i.e. 
the third) belong to Kaumari; 4) the Ocean (the fourth) and the Moon of 
the Eyes (aksindu the twelfth) to Vaisnavi; 5) the Weapon (astra i. 
fifth) and the thirteenth to Aindri; 6) the Cavities (randhra i.e. the ninth) 
and the Rudras (i.e. the eleventh) to Varahi; 7) the Vasus (i.e. the eighth) 
and the Eyes (ак; i.e. the second) to Candi” (i.e. Camunda). Thus, each (of 
the Mothers) has two days. The only exception is 8) Yogesi, who has, on her 
own, only the tenth day, and she also has (in common with Camunda,) the 
eighth. It is for this reason that she is said to have two days. By others,” the 
auspicious Akula days (akulaparvan) are also (metaphorically called Kula,) 
characterized in reverse.” (10-14ab) 


? Kula has a wide range of meanings (see below, 29/4 commentary and notes, also Dyczkowski 
2009: vol2 p.295-296). It literally means 'family', and denotes both fami of deities 
(especially Yogi and the spiritual families through which Kaula spiritual traditions and their 
content are transmitted. In a broader sense, it denotes a form of Tantric tradition. This usage 
became so widespread that the earlier usage in which its literally meaning — ‘family’ — is retained 
has largely been forgotten. Probably the earliest instance known to us of thi 
the Brahmayamala. There, it is used to denote the eight families of female deities headed by the 
eight Mothers (Маска). We observe the same usage of the term Kula in the Trika 
Tantrasadbháva. There each of the eight (single) Mothers is associated with eight Yogini: 
constituting one of the earliest of the well-known grouping of ‘eight times eight" ty-four 
Yoginis. There in the Tantrasadbhava, these constitute the retinue of energies gathered around the 
Trika Trident. Here too, in the Yogasaricára, we find the same association with the Mothers. 

20 fayaratha identifies Candi here with Camunda, the seventh Mother. 

?! Read anyais for an; 
22 This statement is not clear to me. Gnoli suggests that what we should understand is that Akula 
is metaphorically Kula, This interpretation assumes that the word ‘vaiparitya’ (literally 
‘contrariness’) is a technical term denoting a figure of speech. An example of this usage could be 
a young woman in love, who is said to be angry with her lover because he has been away, but this 
anger is really an expression of how happy she is to see him. This is how it seems Jayaratha 
understands this statement also, and so I have translated accordingly. The translation would then 
be: ‘By others (Read anyaif for anyas) the Akula days of fulfilment are also (metaphorically 
called Kula,) characterized in reverse.’ Concerning the metaphor of ‘reversal’ (vaiparitya), sce 
Raja 1963: 238-239. 

However, it may be that what is meant is that ‘other than these are the Akula days of 
fulfilment, which are characterized (in the same way,) but in reverse’. This would simply mean 
that the Akula days are the same, and so are the Mothers who preside over them, but in reverse 
order. Again, the Kula days may pertain to the bright fortnight in which the moon is waxing, and 
Akula the dark fortnight in which it is waning. If this is correct, then perhaps one is to understand 
that Yogesi presides over the fourteenth and the seventh Akula lunar days of the dark fortnight, 
and so on, as noted in the following chart: 
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‘The former, (made up of the group of the eight (Mothers of the) 
Кшаз,)'? is a Kula propitious day (parvan). ‘The Moon of the Ocean 
(abdhindu)’ is the fourteenth and ‘the Sage (muni) is the seventh (lunar day). 
Brahmi ‘belongs to Brahma’s family’. ‘The two, that is, the Sentiments 
(rasa) and the Fires (vahni)’, are the two, that is, the sixth and the third (lunar 
days). ‘The Ocean’ (abdhi)’ is the fourth, and ‘the Moon of the Eyes 
(aksindu) is the twelfth, ‘The Weapon’ (astra) is the fifth. ‘The Cavities 
(randhra)’ and *Rudras' are the ninth and eleventh. "The Vasus and the Eyes 
(aksi)’ are the eighth and the second. The meaning of ‘she also has’ is that the 
eighth (lunar day) does not only belong to Càmundá, it is also common to both 
(her and Yogesi). 

The sense is that, in this way, whatever lunar day one is born on, that is 
his propitious Kula day (Kulaparvan). As is said: ‘whatever lunar day one is 
born on, that is his family deity (ku/adevatà)." 

‘By others," the propitious Akula days are also (metaphorically 
called Kula,) characterized in reverse’. (An example of metaphorical) 
reversal is like (saying that something or someone that) does what is 
inauspicious (asubhakakarin), in actual fact does what is auspicious 
(Subhakakarin), (or vice versa).? In actual fact (this understanding of Akula 
here is not correct); the sense is that this (takes place either) in disembodied 
Akula or else in Sakti (i.e. Kula). 


According to the Haidara and Bhairavakula 


Horas чч TH ЧП ЧЧ HS ex 
tet fara Веретейагеліёф | 


Kula Mothers | Days (bright fortnight) | Akula Mothers | Days (dark fornight) 
Mahesi 14" and 7^ Yogesi 14° and 7^ 
Brühmi | - 1* and 15? Cümundà 1" and 15% 

Kaumari 6" and 3* Уагаһт 6" and 3" 
Vaisnavi 4^ and 12" Aindrr 4" and 12 
Aindri S^ and 13^ Vaisnavi 5° and 13" 
Уагаһт 9" and 11^ Kaumári 9" and 11^ 
Camunda 8? and 2" Brahmi 8? and 2 
Yogesi 10" and 8" Mahesi 10" and 8" 


? One wonders whether to adopt the reading in MS Th, parvam for pürvam. 

% Read anyais for anyas. 

?5 See above, note 28,22. 

20 | am not sure what is meant here. Instead of the printed edition vastuto hi akule asarire ‘in 
actual fact (this takes place) in disembodied Akula’, MS Th reads vastuto hi kule Sartre — ‘in 
actual fact (this takes place) in the body which is Kula’, This reading is not very helpful. It 
appears that some part of the text that is required to complete the sense is missing. 

Certainly, one point that is being made here is that the privative prefix A at the 
beginning of the word Akula does not mean that Akula days are not parvans, or indeed, bad days. 
It is clearly stated in 28/33 that the parvans are on the same days of the bright and dark lunar 
fortnights. Perhaps the reference to Akula as being ‘without body’ suggests that it is the 
progressively waning dark fortnight, in the course of which the moon is as if losing its body. If so, 
Kula, which is indeed Sakti, would correspond to the waxing, bright fortnight. 


TANTRALOKA п 
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kulaparveti tad brümo yathoktam bhairave kule \\ 14 || 
haidare trikasadbhave trika (> trike) kalikuladike | 

yo ‘yam pranasritah pürvam kālah proktah suvistarat | 15 11 
sa cakrabhedasaficáre Кайси süte svasamvidam | 
svasamvitpirnatalabhasamayah parva bhanyate || 16 11 
parva pürana ity eva yad và рК püranàrthakah | 
parvasabdo niruktas ca parva tatpüranád iti V V7 || 

haidare ‘tra ca $abdo ‘yam dvidhà nantetarah Srutah | 


We will (now) talk about the Kula days of fulfilment as taught in 
the Trika of the Bhairavakula, Haidara, and Trikasadbhava, (as well as) in 
the Kalikula and (related traditions)." (14cd-15ab) 


?' The reading here, i.e. trikakülikuládike, according to Sanderson (2007: 375 n. 464), is suspect, if 
we take it be a reference to a text called Trikakdlikula, which is unknown and improbable. Gnoli 
tries to solve this problem by reading two names which are of known texts. However, if Abhinava 
is referring here to a Kálikula, it cannot be the Kalikulapaficasataka (alias Devipaficasataka), as 
the subject is not treated there. Similarly, the Trikasadbhava is not the Tantrasadbhava, for the 
same reason. 

Abhinava goes on to quote these sources in the exposition that follows of the auspicious 
times (parvan) for Kaulas to perform their rites, First the Haidara (25cd-47ab), then the 
Trikabhairavakula (50-52), and then Ürmikaulàrnava (53-56ab). I have not been able to identify a 
separate citation from the Trikasadbhàva. It may just be a supporting source Abhinava mentions 
but does not quote directly. The Ürmikaulárnava belongs to the Kalikula, We can safely assume 
that Abhinava is referring to it as a representative of the view of the Tantras belonging to the 
Kalikula concerning this topic. Kalikula here is the name of a school, not a text, we are 
encouraged to emend trikakalikuladike to trike kālīkulādike. Thus, trike would refer to the Tantras 
Abhinava has listed, describing them as Trika Tantras. We know that the Bhairavakula and 
Trikasadbhava are indeed Trika Tantras. Thus, it is quite possible the Haidara was also, In other 
words, Abhinava is presenting here the parvans according to the Trikakula and the Kalikula, both 
of which teach Adiyaga and optional (kdmya) rites that he says, on the authority of these Tantras, 
are performed at these times. 

The Haidara is the only Tantra to which Abhinava refers here as one of his sources we 
can be reasonably sure Jayaratha could access. Indeed, the only text we can identify from which 
Jayaratha quotes in his commentary on this long passage concerning the Kula parvans is the 
Haidara. After verses 19cd-23ab, in which Abhinava explains what takes place in the course of 
the Adiydga from the point of view of their collective and individual consciousness of the 
participants, he goes on to refer to an authority concerning the days when this rite is to be 
performed. In his commentary on 28/2Scd-31ab, Jayaratha clearly identifies the source of the 
verses as the Haidara. They p the power and importance of worshipping at those times, and 
go on to say that they are of six kinds. They are graded from ordinary parvans to special ones. In 
his commentary on verses 36 to 39ab, Jayaratha quotes a long passage which is the source of these 
verses. Unfortunately, he does not identify it. But this may well be the Haidaratantra. If so, we 
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(The nature and measure of) time related to (the movement of) the 
vital breath has been taught at length previously (in Chapter Six). This 
(time), when moving through the various cycles (cakra) (of the breath), 
generates a certain consciousness of its own. (In these terms,) a propitious 
time (parvan) is said to be the (particular) time (samaya) the plenitude of 
one's own consciousness is attained.” In the Haidaratantra and here (in the 
Bhairavakula etc.), this word appears (Sruta) in two forms, namely, one that 
ends with (the letter) ‘n’ and another that does not (i.e. parvan and parva). 
(Moreover, it can be derived from two roots, namely) ‘parva’, the sense of 
which is ‘filling’ (pürana), or else (from the root) ‘pR’, which (also) means 
‘filling’, (but to which is added the suffix van). The etymology of the word 
‘parva’ (has thus been derived). (In short,) a parva(n) is (so called) because 
that (consciousness) is ‘filled’ (by it). (15cd-18ab) 


(Abhinava has spoken) *before' (about the projection of time into the 
breathing cycle,) in Chapters Six and Seven. (Here he) provides a semantic 
analysis in this same sense, saying, “‘parva’, the sense of which is "filling" 
etc." By this (he is referring) to (the form of) the word ‘parva’, that ends in the 
letter A. (Whereas, derived from the root) pR, in the sense of ‘protecting’ and 
‘filling’ ,*” (from which) the word parvan, that ends with the letter N (is derived, 
in accord with the rule) aunddike vanipi.?' There is also (another) etymological 
explanation (nirvacana) (of the word parva ending with the letter A), which is: 
‘it is a parva because it ‘fills’ (piirana)’. It is seen to be (defined) in the same 
way also (in the scriptures); thus he says, ‘In the Haidaratantra and here’. 
“Неге” (means) in the Bhairavakula etc. That is said there: 


can accept Jayaratha’s identification of Abhinava's source, and that the entire passage from 25cd 
to 39ab is drawn from there. 

In verses 31cd to 35, these parvans are listed in the order of their gradation, The 
two kinds of ‘venerable’ times are listed, namely: ordinary-ordinary and ordinary-cum-special. 
Eleven parvans are listed in 36-39ab, one for each month except Asvayuja, when there is none. 
are ordinary-cum-special and special auspicious times (parvans). In 44cd-47ab, Abhinava 
continues the exposition of the types, times and functions of a parvan in the framework of 
ordinary to special, presumably as outlined in the Haidara. Thus, as these lines deal with the 
special-special conditions for a parvan to take place, it is quite possible that are drawn from there. 
In 47cd-49, Abhinava di s the relative importance of the time factors, to conclude that it is 
the lunar day, not the solar, which is the most important, and tells us that he learnt this from his 
teacher, i.e. Sambhunütha. Abhinava then goes on to quote the (Trika)bhairavakula (50-52ab), 
which supports this view. 

** We have seen in Chapter Six that the cycles of time (of a day, a month, a year and so on) are 
consonant with the breathing cycle. During a parvan, this time is charged with a special quality, 
and so becomes especially favourable for the ‘attainment’ (i.e. act of filling etc.) of consciousness. 
Those who are well versed in observing these moments in the breathing cycle (see below, verse 
18) assemble to perform special rites at these particular times on the corresponding days. 

? parva Dhatupatha 1. 443 and 1, 608. 

2 PR Dhatupatha 3,4; 9, 19; 10, 15. 

* aunádike — in the case of a class of affixes called unádi, there is vanip, i. e. the primary suffix 
(krt) van in the sense of an agent (P. 3/2/7, 75). The first affix adds a medial vowel to the root. 
Thus pR becomes par. Then -van is suffixed to make parvan. 

* It seems that by ‘there’, Jayaratha means in the Bhairavakula, but this is not possible, as 
Jayaratha most probably did not have a copy of it. By citing two references that say the same 
thing, Jayaratha appears to be stating that this is a view held by more than one Tantra, or at least 
that two texts agree about this. But what are these two Tantras? We apparently have the four that 
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‘By worshipping on propitious Kula days .. .’ and so too *. . . by 
worshipping on a propitious Kula дау.” 


Abhinava’s Analysis of the State of Collective Consciousness 
of Those Who Worship 
Together in the Assembly for Adiyaga 


Moreover, the Siddhas and Yoginis etc. who know this are intent on 
worshipping here. Thus he says: 


Terror 3 afr quiae: 
ASPENI TST: WD | 
Яз wiht aes TATE 1 58 I 
четтет ча 


taccakracaranisnata уе kecit piirnasamvidah | 18 11 
tanmelakasamayuktas te tatpiijaparah sada | 

yo ‘py atanmaya eso ‘pi tatkale svakramarcanat || 19 11 
tadyoginisiddhasanghamelakát tanmayibhavet | 


“Those (exceptional few) who are well versed in (attending to) the 
movement of those cycles (of the breath homologized to time and the deities 


Abhinava lists here (28/15). The last of these, representing the Kalikula, is the Urmikaularnava, 
that is quoted below (53-56ab), and was available to Jayaratha, who quotes from it. However, we 
have no evidence that Jayaratha had access to the Trikasadbhàva. 

Apart from the Ürmikaulürnava, the Haidara is the only Tantra to which Abhinava 
refers here that we know Jayaratha could access. He also had access to the Niryátantra, that is 
cited below. In this long passage concerning the parvans, he only quotes from the former two. 
The Nityátantra, like Bhairavakula, Ürmikaula and Tantrasadbháva, has it own distinctive views 
(see below). 

The word ‘tatra’ — ‘there’ — with which he introduces these brief citations may also 
mean ‘in that regard’, in which case Jayaratha is not referring to any of these texts. The use of the 
nondescript tatra here, as in many other places, serves Jayaratha to hide his tracks, presumably 
because he did not want his reader to know that he did not have all the texts and so was liable to 
make mistakes. 

3 pajanat kulaparvegu . . . | kulaparvasu püjanát | There is no difference in meaning. The only 
difference is that in the first case, parvan is treated as neuter, which is the regular gender. In the 
second case, the same word is treated as feminine. 

м 18cd to 25ab is Abhinava's own explanation of how and why consciousness expands — is 
‘filled’ — during the parvans when initiates assemble to worship together. That 18cd. 
most probably Abhinava's words is indicated by the prominence given to consciousne: 
activity to explain what is taking place. One of his favourite exegetical tools, he appli 
explain how the participants in ап Ádiyága, including those who have come uninvited, participate 
in a common collective and unconfined state of consciousness. Here then is another way that 
ritual action and those who participate in it are embedded in consciousness. Thus, one suspects 
that this didactic etymology is supplied by Abhinava. Apparently Jayaratha is aware of this, and 
so takes care to assure us that similar ones are indeed found in the Haidara and in Bhairavakula. 
Probably, they too indicate that the sense of parvan / parva is ‘filling’, and Abhinava adds that 
what is filled and fills is consciousness. 
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of the energies of the senses) (cakracára)," (their) consciousness full 
(because of that), and are fully engaged in that meeting (of Siddhas and 
Yoginis) (melaka), are all always intent on the worship (that befits such 
occasions). Even (one whose consciousness) is not co-extensive (atanmaya) 
with (their collective consciousness), it becomes one with it (tanmaya) at 
that time (tatkale), by virtue of the worship (that is taking place in accord 
with) the liturgy of one's own (Kula) (svakramaárcana)," (or simply) by 
(just) joining (melaka)" that assembly (sargha) of Siddhas and Yoginis." 
(18cd-20ab) 


‘(One whose consciousness) is not co-extensive (atanmaya) with 
(their collective consciousness) means one who is not well versed in 
(attending to) the movement of the Wheels (of the deities of the energies of the 
senses). 

He gives an example of that (to explain what he means). 


%5 The expression taccakracdra- literally means ‘the movement of those wheels’, Abhinava 
himself confirms that by ‘wheels’ here is meant the cycles of the breath, homologized to the 
cycles of time. The experience of the inner equivalents of the parvans is only accessible to those 
who are well-practiced in observing that, in the manner taught above in Chapter Six (see above, 
28/15cd-16ab). We also find that Abhinava uses this expression for the activity of th тыу of 
the deities of the з. Thus, for example, in the РТУ (p. 282), he writes that the states of the 
rays of the goddesses of the Trika are raccakracáracaturasthitayah ‘skilled in the movement of 
the wheels (of the rays) of their (energi ‚ See above, note to ТАу ad 4/171-172. Perhaps both 
meanings are implicitly understood. According to this second one, those who attend these 
assemblies are well versed in the practice of attention to the activity of the senses. Thus, their 


consciousness is ‘full’, that is, unconditioned and unrestricted. Indeed, experiencing through them 
that everything that appears before them is the result of the exuberant outpouring of that 
consciousness, it nourishes and ‘fills’ it. 

% The sense of kramárcana is simply Kaula worship. It is an expression still in common use 


amongst Nepalese Kaulas. The worship is done in accord with the liturgy — krama — of one’s own 
lineage — krama and the deity which is its source. Thus, each Каша deity is worshipped according 
to its own krama. The krama may also be the lineage (‘sequence’ — krama) of teachers — the 
gurukrama, rather than the liturgy of Kula deity — the devatakrama. But it is clear from the 
example that Abhinava gives that the former meaning is meant. Clearly then, the person in 
question is an initiate but is still not well versed in the practice of ‘filling’ his consciousness with 
the vitality of the cyclic activity of the breath and the senses — cakracára. 
? Instead of translating ‘melaka’ as ‘meeting’, one could also translate it as ‘union’ of the Siddhas 
and Yoginis. The same option is possible when the word appears again a little further ahead 
Instead of translating ‘joining (melaka) that assembly’, one could also understand ‘by the union 
that takes place in the assembly of Siddhas and Yoginis'. These rites take place on special 
occasions when the members of a lineage — males Siddhas and female Yoginis — join together. 
This can mean coming together to worship collectively, or uniting physically with one another. 
These verses are probably Abhinava's own. Here he outlines how consciousness 
expands, that is, ‘is filled’ and ‘fills’ during these 'd times in which the members, male and 
female, of a Каша lineage, that is, Siddhas and Yoginis, assemble together to wors! and 
possibly also unite with one another. 
* Traditionally such assemblies take place amongst Newar initiates in the Kathmandu Valley. 
Nowadays these meetings have become rare due to the dwindling number of initiates and the cost. 
There is no question of sexual rites being performed. Instead, initiates engaged in what is called 
by the Newars "Mahakramárcana' worship the deities of the principal Каша Kramas, understood 
to be incorporated into their own. There are five of them, and the liturgy — kramarcana — for each 
one is extensive. Thus, when there are enough people, several go on simultaneously. One is 
reminded of Vedic sacrifices in which several people are engaged, singly and in groups, in 
performing several rites at the same time along with the main one. 
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yathà preksanake tattaddrastrsamvidabheditàm W 20 11 
kramoditam sadya eva labhate tatpravesanát | 
yogabhyasakramopattam tathà ратат svasamvidam 11 21 11 
labhante sadya evaitat samvidaikyapravesanat | 

tatkdlam сарі samvitteh pürnatvát kamadogdhrtà | 22 ll 
tena tat tat phalam tatra kale ѕатрӣјауасіғаг | 


Just (as happens to a latecomer, who) by (simply) entering a theatre 
(when a show is going on) immediately attains the state of oneness with the 
consciousness of each one of the spectators (that in their case) developed 
gradually; in the same way, (just) by entering into the state of oneness (of 
that assembly) he immediately obtains" his own full (unconditioned) 
consciousness, that has been attained (by the members of the assembly, 
each for themselves) gradually, by the practice of union (yoga). And so is it 
also with that time (on the sacred day of the assembly) which, because 
consciousness is (then) full (and unconditioned), is (like) the cow that grants 
all desires. Thus, by worshipping well at that time, one quickly (attains) 
each and every fruit (one may desire). (20cd-23ab) 


Just as (the condition of the consciousness) of spectators in, for 
example, a theatre (when a show is going on), is a state of gradual (development 
towards one unified consciousness) by virtue of the falling away to varying 
degrees of relative distinctions (between their own individual consciousness), 
but even so, when someone enters (the theatre), at that time his consciousness 
immediately arises undivided (from that of the others); such is the case with the 
matter in hand also. The consciousness which is full (and unconditioned) on a 
propitious day (of fulfilment) (parvan) and the like is similar to a wish granting 
cow. It is because of that that ‘each and every fruit (one may desire)’ 
‘quickly’ arises by worshipping at that time." 


Surely (one may ask), agreed that Siddhas and Yoginis etc. (get) each 
and every fruit (they desire) on a propitious day (of fulfilment) and the like, 
because of the perfect plenitude of their consciousness, but how can that be so 
for others? In order to quell this doubt, he gives this example: 


? Read labhate for labhante. 
?? Read tatküle for tatkalarn. 
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чет RRR: HARTI D 33 d 

affe rsqppemf eere | 

Wem ъ= aria: | к d 
erred acest qmgeu | 

yathà ciropattadhanah kurvann utsavam ādarāt || 23 11 
atithim so ‘nugrhnati tatkalàbhijiam agatam | 


tatha suphalasamsiddhayai yoginisiddhanayakah V 24 || 
yatnavanto ‘pi tatkalabhijfiam tam anugrhnate | 


Just as one who has saved (upatta) money for a long time throws а 
party (utsava), and doing so, respectfully welcomes a guest (atithi) who 
knows the time (it is to take place and so) has come (although uninvited); 
similarly, the leaders of the Yoginis and Siddhas, who even though they 
exert themselves in order achieve the good fruits (they desire), grace one 
who has come knowing that that is the time (for their assembly, even if he 
has not been invited).” (23cd-25ab) 


Nor is this (teaching) proved to be correct just by reasoning alone. 
Accordingly, he says: 


Common Auspicious Days according to the Haidara^* 


THT 19 UE |S WIHRSHHSTON | 24 oq 
ч=п aud Өй add ёрат | 


*! The word for ‘guest’ — arithi — literally means one ‘who has no set time’, that is, one who may 
drop in any time. 

“We have seen many times that Abhinava begins by advancing a view he presents couched in the 
language of his hermeneutic and then goes on to cite an authority to support what he has said. 
This is what appears to be happening here. If so, verses 23cd to 25ab are drawn from such a 
source, which we can safely assume is one of the Tantras he names or alludes to in the beginning 
of this section, i.e. the Bhairavakula, Trikasadbhàva, Haidara, or the Ürmikaulárnava. 1 would 
guess it is the Haidara, as it is his source for the next twenty odd verses. 

© The lines 20cd-25ab appear to be Abhinava's own observation. Clearly, Jayaratha thinks so, 
referring to what has been said as Abhinava's own ‘reasoning’. He goes on to quote from the 
Haidaratantra (25cd ff.). 

“ The Kula days of fulfilment are auspicious days for Siddhas and Yoginis to assemble and 
perform Ádiyága together, which involves sexual union (either literally or symbolically). The 
Haidaratantra appears to be an important source in this regard. After verses 19cd-23ab, in which 
Abhinava explains what is required to take place from the point of view of their collective and 
individual consciousness, he goes on to refer to an authority concerning the days when this rite is 
to be performed. 

Jayaratha identifies the source here as the Haidaratantra. We can be sure that he was 
correct if he had access to it. In his commentary on verses 36 to 39ab, he quotes a long passage 
Which is the source of these verses. Unfortunately, he does not identify it, but it may well be the 
Haidaratantra. Yf so, we can accept his identification of Abhinava's source and that the entire 
passage from 25cd to 39ab is drawn from there. 
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wat am: sada чэт ЇНЇ ӨТ waa 36 1 
"gerer caf ws fufafaped | 
а чау cafe dvi g fasta: 1 vei 
yeni aami a a Рт WE: 
grant È Я чыт: TJA AÀ 1 36d 
amaaa sara ay ÀT | 
sped anata аел аң 1 99 1 
PRA Zr RD svar | 
aed yaaa аа 3o d 
Taras ет чё fef d 


ийат ca tatra teneha kule sāmānyatety alam || 25 11 
yasya yad dhrdaye devi vartate daisikajfiayà | 

mantro yogah kramaś caiva püjanàt siddhido bhavet 11 26 11 
kuldcarena devesi рӣјуат siddhivimuktaye | 

ye parvasv esu devesi tarpanam tu visesatah | 27 11 
gurünàm devatanam ca na kurvanti pramadatah | 
durācārā hi te dustah pasutulyà varánane \ 28 11 
abhavan nityapüjàyà avasyam hy esu püjayet | 

atanam jfianasaktyüdilàbhürtham yat prakirtitam | 29 11 
Saktiyagas ca yah prokto vaSyakarsanamaranam | 

tat sarvam parvadivasesv ayatnenaiva siddhyati \\ 30 Il 
tatsámünyavisesübhyàm sodhà parva nirüpitam | 


And so it is said there (in the Haidaratantra) that *there is (true) 
equality here in the Kula (that is, the family of initiates). O Goddess, by 
worshipping (at that time), whatever is present in any (disciple's) heart at 
the command of (his) teacher, that is, (his) Mantra, Yoga, and the liturgy 
(krama), it bestows accomplishment. And, in order to attain liberation and 
accomplishments (siddhi), it is necessary to worship (at that sacred time) by 
behaving as a Каша (kulücára). О (Goddess), ruler of the gods, those who, 
due to (their wilful) negligence, do not offer libation to (their) teachers and 
deities in a special way on these auspicious days (of fulfilment), behave very 
badly. O fair-faced lady, those reprobates are no better than animals 
(pasutulya). 

If (an initiate has) omitted (his) regular (daily) worship, it is 
necessary for him to worship on these (days).5 The pilgrimage (to meet 


#5 Cf below, 28/144cd-146ab. This line is quoted in the introduction to 28/144cd-145ab below. 
Sanderson (2006: 31) observes: “While there is a clear distinction in practice between rites of 
reparation (prdyascittam) for specific offences and all other incidental (naimittika) ceremonies, 
theory entails that for a seeker of liberation (mumuksu,h) all ritual other than that of his ordinary 
daily program is reparatory. For what other purpose could it serve? The result is that the annual 
cycle of obligatory worship was to be seen as an automatically self-perfecting or self-correcting 
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Yoginis at their sacred sites) (atana), which is said to be done in order to 
attain the power of knowledge and the like, the sacrifice with a Sakti 
(Saktiyaga) taught (here), (the black rites meant to) control, attract and kill 
— all that is effortlessly accomplished successfully on the auspicious days (of 
fulfilment). (An auspicious) day of fulfilment (parvan) has been described 
(in the scriptures) as being of six kinds, accord to whether (it is) a normal 
or а special one. (25cd-31ab) 


"reri vas ч AEA weg d 32 
зерзат vated ayer umm | 

waa Єч Aga 19191 9811 35 1 
атентат чает жай a 

"arf umm ч аң и 33 1 
чеч fera wfamrmewmeme: | 

SHIT IAT: IAAT TAT і 3v di 
a езт РЇЇ нает. | 
чей J тереч эчт | 35 d 


másasyadyam райсатат ca Sridinam paribhasyate ll 31 M 
utkrstatvàt parvadinam $ripürvatvena bhasyate | 

samayo hy esa уай guptam tan nànupapadam vadet 132.11 
'amányabhuvanacaramàni dvayor api | 

paksayor iha saémanyasamanyam parva Kirtitam || 33 |l 
yad etesu dinasv eva bhavisyadgrahabhatmakah | 
ubhayütmà visesah syat tatsamanyavisesata ll 34 || 

sà caikadasadhaikasminn aikasmin vibhunodità | 

ѕајапуа tu sotkrstety evam Sambhur nyarüpayat W 35 Il 


1) (Ordinary time of fulfilment — parvan): The first and the fifth day 
of every month is termed a ‘venerable day’ (Sridinam). It is because (this 
auspicious) time of fulfilment is excellent (utkrsta) that it is called 
‘venerable’. Indeed, it is a rule that whatever is secret should not be uttered 
without (this honorific) prefix.“ 


process. The intensification of worship on special occasions was to be understood as making up 
for any deficiencies or inaccuracies in the daily services, and the annual pavitrropana ritual and 
observance as doing the same for these periodic rituals (see 28/112-186ab). The same purpose 
was attributed to the annual celebration of Sivaratri. Even the daily ritual, the smallest unit in the 
annual cycle, contains acts and formulas whose function is to perfect those have preceded, 
compensating for whatever in that performance may have been deficient, defective, or incorrectly 
executed." 

*5 Sce above 15/564. 
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2) (Ordinary-ordinary time of fulfilment parvans): The fourth, 
eighth, ninth, fourteenth and fifteenth days of both lunar fortnights are 
said to be ordinary-ordinary (sdmanyasamanya) ones. (33) 

3) (Ordinary-cum-special time of fulfilment): (If) on (one of) these 
days, a special (event occurs), namely, (a particular conjunction between) a 
planet and a constellation (bha), as will be (explained further ahead), it 
would have the nature of both. This is the state of an ordinary-cum-special 
(time of fulfilment), The Lord has said that this occurs eleven times (in a 
year), in each and every (month) (ekasmin ekasmin) (except Asvayuja).” 
Sambhu* has said in this way that that which is of the same type possesses 
the same excellence (as all others of that (уре). (31cd-35) 


‘It should not be uttered without (this honorific) prefix’. As was said 
before: "The teacher's name should (always) be uttered with a preceding 
(honorific) “#1”... (A time of fulfilment is said to be) ‘an ordinary-ordinary 
one’ because it occurs in both lunar fortnights. Thus, the first and the fifth day 
of the month occurs in (just) one (of the two) lunar fortnights, and so is referred 
to (simply as) ‘ordinary’. (It has) ‘the nature of both’, because even though it 
is on that (ordinary) day, a special (event) such as a planetary (conjunction) 
takes place (then). ‘This’ special condition (occurs) ‘eleven times’ (in a year), 
because no special event, that is, (a particular conjunction) between a 
constellation and a planet etc. (occurs) on the ninth day of the bright lunar 
fortnight of A$vayuja. As he will say: 


‘During the month of A$vayuja there is no special moment in time, 
planet or constellation, and so it should be omitted (as an exception) (varjam). 
(Thus, the computation of (the position of the) planets and constellations and 
(particular) time (the parvan occurs) is stated (only in the case of) the (other) 
eleven months.)’*! 

‘In each and every’ scripture. ‘That which is of the same type’, as 
the ninth (of the bright fortnight) of Margasirsa. ‘That’ (which is such) entails 
this same special (case,) even when the time of fulfilment is an ordinary- 
ordinary one. ‘In this same way’ (it possesses a special excellence) as an 
ordinary-special (day) and as a special (one). 

He presents this (in detail) here: 


* In Asvayuja, the time of fulfilment is special-cum-special. See below, 28/42cd-43ab. Note that 

Jayaratha interprets the expression ekasmin ekasmin to mean ‘in each (scripture)’, not as ‘once (in 

every month)’. 

^* Tt may well be that Abhinava is referring to his teacher Sambhunatha here. As a Trikakaula 
ster, he must have been well acquainted with Adiyaga, and so would also know the proper 

us times to perform it. Sacred times for the performance of rites are notoriously 

controversial. There is nothing unusual in these ones also being subject to dispute. 

% This is the case when it is the day of a month in which a normal-cum-special conjunction 

occurs. When this does not occur, it is an ordinary-ordinary day, as happens, for example, on the 

ninth day of the dark fortnight of Margasirsa, but not the eleventh of the bright fortnight of 

Bhadrapada, which is one of the ‘special’ days of fulfilment mentioned above. 

% Above, 15/568a (564a). 

5! Jayaratha quotes just 28/42cd, I have added the following line in brackets to complete the sense. 

Sec notes there. 
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Special Auspicious Times of Fulfilment” (tadvisegah) 
according to the Haidaratantra™ 


pur afefad afapet afefaatafa чат: 1 
этай геа pasar aT 1 36 d 
Tees fer: теретна ГУ: | 
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krsnayugam vahnisitam 

Srutikrsnam vahnisitam iti paksah | 
arkendujivacandra 

budhayugmendvarkakaviguruvidhu вуй || 36 ll 
paraphalgu$ caitramaghe 

tisyah prükphalgukarnasatabhisajah | 
mülapràjapatye 

visakhika $ravanasamjnayà bhàni 11 37 11 
randhre tithyarkapare 
andher s 
prathamanisamadhyai 

madhyáhnasarà dinodayo madhyadinam \\ 38 | 
prathamaniseti ca samayo 

mürgasirahprabhrtimásesu | 


ünkarasarandhryugam | 


(Auspicious times that occur) during lunar fortnights are, (in order 
of succession,) two (in the) dark (fortnight), three in the bright (fortnight), 
four in the dark (fortnight), and three in the bright (fortnight). 

The (corresponding) planets are, (in that order), 1) the sun, 2) 
moon, 3) Jupiter, 4) moon, 5) Mercury, 6) Mercury, 7) moon, 8) sun, 9) 
Venus, 10) Jupiter, and 11) the moon. 

(The corresponding) constellations are: 1) Uttaraphalguni, 2) Citra, 
3) Magha, *4) Tisya, *5) Pürvaphalguni, 6) Sravana, 7) Satabhisaj, 8) Mila, 
*9) Rohini, *10) Visakha, along with the one called 11) Sravana. 

The days of the lunar fortnight mentioned above are 1) the ninth, 2) 
the ninth, 3) the fifteenth, *4) the twelfth, *5) the thirteenth, *6) the eighth, 


22 Having noted the 1) ordinary (samánya), 2) ordinary-ordinary, and 3) ordinary-special parvans, 
he goes on to list the remaining of special ones. These culminate in the special-special one that 
occurs in ASvayuja. 

5 These are the eleven ordinary-cum-special times of fulfilment to which 28/34-35 refer, and so 
continuing the exposition of the classification in the Haidara, from which Abhinava is continuing 
to draw in 36-39ab. 

54 The planets are the days of the week that take their names from them. 
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*7) the ninth, *8) the first, *9) the eleventh, *10) the sixth, 11) the ninth, ** 
(12) the ninth.“ 

The times (of day) are, (in due order,) 1) the first part of the night, 
2) midnight, 3) midnight, 4) midday, 5) midday, 6) midday, 7) midday, 8) 
midday, 9) dawn, 10) midday, 11) the first part of the night. 

The months are Margasirsa, etc. (36-39ab) 


All (these variables mentioned) here, beginning with the dark fortnights 
onwards, should be arranged in accord with (their listed) serial order within the 
twelve months, beginning with Margasirsa. Accordingly, (for example,) a 
propitious time (parvan) occurs in the month of Margasirsa in the dark lunar 
fortnight on Sunday, in the constellation of Urtaraphalguni, on the ninth lunar 
day, in the first two three hourly divisions of time (prahara) of the night. 5* 

(A conjunction) with a constellation and planet etc. occurs on four lunar 
days, namely, the sixth, eleventh, twelfth, and thirteenth lunar days, and so they 
are ‘special’ propitious times (parvan). The rest, that is, the ninth etc., are of 
both natures, and so are ordinary-cum-special propitious times (parvans)." 

As is said (in the Haidaratantra):* 


“1) (The first parvan of the year) of the month of Margasirsa occurs on 
the ninth of the dark lunar fortnight on a Sunday in (the constellation of) 
Uttaraphalguni during the first two three-hourly spans of time (prahara) in the 
beginning of the night. 

2) O Parvati, the second parvan (occurs) in the month of Pausa on the 
ninth of the dark fortnight at midnight when the (constellation of) Citra is in 
conjunction with the moon (i.e. on a Monday). 

3) The third Kaulika parvan occurs on the full moon and fifteenth of the 
month of Magha at midnight during the conjunction of Magha and Jupiter (i.e. 
on a Thursday). 

4) The fourth parvan (of the year) i id (to occur) on the twelfth of the 
bright fortnight of Phalguna during the conjunction of Tisya with the moon (at 
noon) when the sun is in the middle of the sky (on a Monday) 


55 This last nine refers to the day of the bright fortnight of ASvayuja. See below, 42cd- 43ab. 

% See appendix A for a chart of these propitious times. 

5 Jayaratha has not noted that the auspicious time in Asvuyuja (this is Asvin, which is between 
September and October), the eleventh month, is a special-special time. Although it occurs on а 
specific day (i.e. the ninth of the bright fortnight.) there is no specific time, planet or constellation, 
and so it is a unique exception along with Karttika (see below 42cd-43ab). Both have the ninth of 
the bright fortnight as the parvan. This means that, unlike the parvans on any of the other months, 
that last only a specific amount of time according to the conjunction with its corresponding 
constellation, the entire lunar day is this special-special eleventh parvan of the year. Surprisingly, 
Kartika, which is the same in this respect, is not said to be special-special. The Haidara refers the 
parvan in ASvayuja as ‘the great dawning of the accomplishment of Kula’. Although this is a very 
special parvan and exceptionally long, the most special time occurs during phalguna. This month, 
unlike any other, has two auspicious times, one is special and occurs on the twelfth of the bright 
fortnight. The other is a special-special one, which considered to be the best of all. It occurs on the 
same day, but takes place when the following lunar day is about to begin (43cd-44ab).) 

** The following citation is from the Haidaratantra, Abhinava’s source of verses 36-39ab, which 
he has skilfully condensed. 
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5) One should think that the fifth parvan (of the year) occurs when 
Mercury is in conjunction with Parvaphdlguni on the thirteenth of the bright 
fortnight of Caitra at midday (on a Wednesday). 

6) O fair-faced lady, the sixth parvan (occurs) at midday on the eighth 
of the dark lunar fortnight of the month of Vaisakha, when Mercury and 
Sravana are in conjunction (on a Wednesday). 

7) O Parvati, the seventh parvan occurs in the month of Jyestha on the 
ninth of the dark fortnight at midday when the moon and Varuna (= Satabhisaj) 
are in conjunction (on a Monday). 

8) The eighth parvan is said to occur in the month of llsadha on the first 
of the bright fortnight at midday during the conjunction of Mila and the sun (on 
a Sunday). 

9) О fair lady, the ninth parvan is in (the month of) Srayana on the 
eleventh day of the dark fortnight at dawn during the conjunction of Rohini and 
Venus (on a Friday). 

10) O goddess, the tenth Kaulika parvan (occurs) in (the month of) 
Bhadrapada on the sixth of the bright fortnight at midday during the conjunction 
of Visakha and Jupiter (on a Thursday). 

11) O beloved, no (specific) time, planet or constellation is calculated 
(for the parvan that occurs) on the ninth of the bright fortnight during the month 
of A$vayuja. That is the eleventh parvan, the great dawning of the 
accomplishment of Kula.” 

12) The twelfth parvan is said (to occur) during the month of Karttika 
on the ninth of the bright fortnight.’ 


жо ear watt чае eat 3% 1 
ARTA FAN: эчте тигей | 


kanyantyajàtha vesyà 

rágavati tattvavedini ditt || 39 || 
vydsasamasat kramasah 

püjyàs cakre ‘nuyagakhye | 


When the assembly (cakra) called the Ancillary Sacrifice (anuyága) 
(takes place on those days, the women) that should be worshipped in it 
individually (by themselves) and collectively (all together) are, in due order, 


? In the Tantrasára, where these parvans are listed, the eleventh parvan according to Abhinava 
occurs on a Monday with the moon in Srdvana, Perhaps this is the special-ordinary parvan. He 
writes: 
yadi margasirsadikramena уаїһйзат&Ауат bhavati ауауијат varjayitvà tadà visesa-visesah | 

‘If the (parvan is amongst) the series beginning with Margasira in numerical order 
except Asvayuja, then it is a special-special one.’ TSà p. 184 

The parvan in ASvayuja is an occasion to achieve liberation, here called ‘the great 
dawning of the accomplishment of Kula’. The following verses, 39cd to 42ab, are an aside. 
Abhinava picks up his account of the special parvans from 42cd to 45. He concludes in the 
following vei presenting these parvans as the times to perform Adiyaga, and make his own 
general observations. 


TANTRALOKA 23 


a (young) virgin, a woman of low caste, a courtesan, (a young) passionate 
woman, one who knows the truth, and а Каша consort (datz). (39cd-40ab) 


(By) ‘a woman of low caste’ is (meant) a fisherwoman, a sweeper 
woman and the like. ‘One who knows the truth’ is (a woman who) knows the 
Rule. That is said (in the following verse): 


‘The worship of the assembly of fisherwomen should be done as 
prescribed during the night. O goddess, one should worship (all those) born 
from the family of a sweeper woman in the assembly.*^ 


‘The Saktis who know the Pledges play at the end of the day.” 


Surely (one may ask), here worship (püjà) is said to begin with the 
primary sacrifice (adiyága) and end with the ancillary one (anuydga). (Now) 
that takes a long time to complete, so how can it be completed successfully in 
just (the short) duration of the propitious times? With this doubt in mind, he 
says? 


чаз ч чае затерти: | Жо di 
garaam mf | 

agam: fae quem waar Тат 1 we od 
SATS ТЕНТА ЧЕЧЕТ: | 


sarvatra ca parvadine 

kuryàd anuyagacakram atisayatah V 40 || 
guptaguptavidhana- 

diyagacaryakramena sampiirnam | 
anuyagah kila mukhyah 

sarvasminn eva karmaviniyoge l| 41 Il 
anuyagakalalabhe 

tasmat prayateta tatparatah | 


(It is said) everywhere (in the scriptures)” that one should convene 
the assembly of the ancillary sacrifice in an excellent manner on a day a 
parvan (occurs). It is (rendered) full (and complete) by the sexual practice 
(caryakrama) of the primary sacrifice (performed according to) the 
prescribed procedure (for both) the secret (rites) and those that are not 


* The following two citations are most probably from the Haidaratantra. 

*! Read cakre for cakra. Or, without the emendation, the meaning would be ʻO goddess, one 
should worship the assembly formed (of women) born from a family of sweepers.” 

% [n this way, Abhinava is telling us that he is writing this himself. He is not drawing from a 
particular Tantra, just telling us what those Tantras that teach how Adiyaga is performed generally 
say. 
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secret.” Amongst all the rites performed in this (context), the ancillary 
sacrifice is indeed the main опе.“ Thus (the officiant) intent on it should 
make an effort to determine the time the ancillary sacrifice (should be 
performed). (40cd-42ab) 


‘The main one’ is the Primary Sacrifice, because it consists of the 
consumption of the sacrificial substances that serve as an aid to worship. Thus, 
the sense is that (the Ancillary Sacrifice) is an an ancillary (part of the Primary 
Sacrifice, and so should be considered to be equally important), Thus, one 
should take on (bhara) the Ancillary Sacrifice when a propitious time (parvan) 
(occurs). This is the overall sense. 

Surely (one may ask), how is it here (in the case of the parvan that 
occurs in) the month of Asvayuja, there is no mention of the conjunction of a 
constellation with a planet and the rest? With this doubt in mind, he says 
(drawing from the Haidaratantra): 


wera Tags FT da ЧЕЗ x? 1 
bhagrahasamayaviseso 
паҳуауије ko ‘pi tena tad varjam M 42 1 


velabhagrahakalana 
kathitaikàdasasu māseşu | 


During the month of A$vayuja'* there is no special moment in time, 
planet or constellation, and so it should be omitted (as an exception) 
(varjam). Thus, the computation of (the position of the) planets and 
constellations and (particular) time (the parvan occurs) is stated (only in the 
case of) the (other) eleven months." (42cd-43ab) 


® Literally ‘not secret’ (agupta). The anuydga is an ancillary to the Ádiyága. The latter is the rite 
that takes place in the assembly of Siddhas and Yoginis, in which they couple and worship their 
teachers and the deity. The former is the worship of low-caste women and virgins by the 
assembly. The difference between ‘not secret’ and ‘secret’ rites may simply be that the former 
may be performed in the presence of non-initiates, whereas the latter cannot. 

^^ Adiydga, as the name itself says, is the main sacrifice, and so it seems that something is wrong 
here. But this is not so. The ancillary sacrifice — Anuydga — is an integral part of Ádiydga. As 
such, it has the same status, and there is no essential difference, Indeed, the worship of low-caste 
women and virgins that is the Anuyága is itself the Adiyaga. It is part of it. The word 'anuyága* 
can mean ‘the удва that follows after’ i.e. that comes at the end of the Adiyága or that 
accompanies it or is in accord with it, 

'5 Read tatparatah for tatparamah. 

“ Asvayuja is the month of Asvin (which between September and October). That there is no 
particular day on that month that is auspicious does not mean that there is no auspicious time that 
month. Quite the contrary, any day of the month is a special-special time. See above note 28,59. 

% This and the following verse relate to the system of classification of the parvans taught in the 
Haidara, and so it safe to assume that they are drawn from there, and so too the quotation ad 
43cd-44ab. 
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Thus here (in this case, the parvan possesses) the condition of a special- 
special one. Не (now) shows that in the same way, elsewhere (evam anyatrapi) 
(in another case, the condition of a parvan is that of) a special-special one. 


TITS а 
"oie reves wd x3 и 
зяр 
ge fas | 


phalgunamase suklara 

yat proktam dvàdast dinam parva | 43 11 
agratithivedhayogo 

mukhyatamo ‘sau visego ‘tra | 


The propitious time (parvan) in the month of Phalguna is said to be 
the twelfth day of the bright lunar fortnight. The conjunction (with it) that 
takes place by the penetration into the following lunar day is here 
(considered to be) a special (event,) which is the foremost of all. (43cd-44ab) 


‘The following lunar day’ is the thirteenth, That is said (in the Haidara 
where we read): 


“When in (the month of) Phalguna the lunar day that is conjoined with 
the twelfth (phase of the moon) of the bright fortnight is (complete,) and the 
(initial) part of the following lunar day has commenced, this special (moment) 
here is great (indeed)." 


This special-special condition does not only (occur) here (in this case), 
rather (it occurs) everywhere in all (the parvans) also. Thus he says: 


AT: TAA: pov d 

тае HW JAT: ГӨ: | 

qè da Зет ӨТТ Seb Wem TAL | ХЧ I 
«атт amfennmaerm vada чан fuu | 
fesdrennremern walt unen a vs 1 
sme Weer Че Чет BATT d 


divasanise kila krtvà 

tribhagasah prathamamadhyamaparavibhagah | 44 || 
рӣјакаіаѕ tatra 

tribhagite mukhyatamah kálah | 
yadi sanghateta velà 

mukhyatama bhagrahau tathà cakram M 45 11 
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tadyàga adiyagas 

tatkamyarn püjayaiva parvasu siddhyet | 
dinavelabhagraha- 

kalpanena tatrapi saumyaraudratvam | 46 11 
Jfiatva sadhakamukhyas 

tat tat karyam tadà tadà kuryat | 


Dividing a day and a night into three, that is, beginning, middle, 
and end, the time to worship there (is one of them, according to when a 
parvan occurs). Dividing (each one again) into three (in the same way), the 
foremost time (for worship is when a parvan occurs during one of them). 
Now, if this most excellent period of time coincides with the (right) 
constellation and planet, as well as (the gathering of) the assembly, the 
sacrifice (performed then) is the Primary Sacrifice, and what is desired 
from it (kamya) is attained just by the worship that takes place during the 
parvans (without the need of either yoga or knowledge). (44cd-46ab) 

Once the main adept also knows (whether the period of time for 
worship) there (in that case) is peaceful (saumya) or fierce (raudra), by 
considering the day, the time, constellation and planet, he should then 
(accordingly) do whatever needs to be done, whenever (that may Бе). 
(46cd-47ab) 


Here, dividing up the day or night considered to be a propitious time 
(parvan) into three parts, that is, beginning, middle and end, characterized (if it 
is day) as dawn, midday and sunset, the appropriate one out of (them) is the 
(right) time to worship (pūjākāla). Again, when that too is divided into three, 
the appropriate one (out of) the first, middle or (end one that) follows is the 
foremost (mukhyatama) time to worship. (All) agree there (at that time,) the 
assembly of (young) virgins and low caste women should be worshipped.” If 


^* That is, the first eighty minutes of the first part (which like the others, is four hours), eighty 
minutes of the middle of the second part, and the same of the third. 
^^ In the following passage, the criterion by which each part of an auspicious period of time 
(parvan) is considered to be more or less excellent is examined. This is done by first identifying 
the location of the parvan in one of three parts of the day or night. This is the muhurta, which 
sts for four hours. That period of time is divided into three parts. The part in which the 
conjunctions of the planet and constellation takes place is the most excellent. This Jayaratha refers 
to in his introduction to this passage as a special-special occasion. One wonders what Abhinava's 
source is here. Despite Jayaratha's use of the nomenclature we have seen is used in the Haidara to 
indicate the relative importance of parvans, it is not found in this ige. Passages from the 
Haidara have been identified as defining parvans in terms of the criteria it sets out. References in 
which parvans are viewed in that framework can reasonably be assumed to be based on the 
Haidara. Here the criteria have been altered, in that some of the factors are not taken into 
consideration, notably, the lunar day. Indeed, in the following passage, Abhinava discusses 
whether this is admissible in the following verses (47cd-49). Thus, it appears that Abhinava has 
departed from the Haidara and is examining the view of a different source. This cannot be the 
Bhairavakula, that Abhinava goes on to cite as sustaining his position (28/50-52ab). Thus, out of 
the texts that Abhinava told us at the beginning (in 14cd-15ab) are his sources, we are left with the 
Trikasadbhava and the Kalikula Tantra are left. The latter is quoted further ahead (53-56ab). 
Thus, we may tentatively conjecture that this passage (44cd-47ab) is drawn from the 
Trikasadbhava. 
79 This is the ancillary sacrifice – Anuyaga. See above, 28/39cd-40ab. 
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(that) foremost time, constellation and planet etc. coincide, then the sacrifice 
that is performed then is the Primary Sacrifice. The meaning is that it is the 
main sacrifice. And so, for that reason, ‘what is desired (kamya) is attained 
just by the worship that takes place during the parvans', without the need of 
either yoga or knowledge. The meaning is that (one achieves) the result 
(sampatti) one desires most. “There (in that case) also’, at the foremost time 
which is a special-special (one), (he should do) ‘whatever (he needs) to do’, 
such as the magical rites of pacification and expulsion. 

Surely (one may ask), if the lunar day or other (factors) occur 
irrespective of the (suitable) time for worship that has been allocated here in this 
way,” then how should that be deemed to be? With this doubt in mind, he says: 


зе что Agee vnrefafe FT 1 9 I 
artes fase зыта тагат 9 d 


ukto yo ‘rcakalas 

tam ced ullanghya bhagrahatithih уй! V 47 11 
tam anádrtya уіќеѕат 

pradhànayet samayam iti kecit | 


"Some (maintain that) if the lunar day of the constellation and 
planet (in conjunction during a parvan) occurs after the time just 
mentioned (as the most suitable for) worship, without taking that” (lunar 
day) into consideration, what should be taken to be primary is the special 
character (of the) time (of the lunar day). (47cd-48ab) 


He states another view here (with regard to this). 


ate чч fasprewr fe fafafte 3 Чет we a 


neti tv asmadguravo уіќеѕагӣра hi tithir iha na veld || 48 || 


Our teachers” say that that is not so. (According to them,) here (in 
this case), it is the lunar day that is special, not the time.” (48cd) 


? Read atraivarh for atraiva. 

72 Abhinava is voicing his view in lines 47cd to 49. 

7 Read tam for tam. 

™ Here again, the plural may well be honorific. If so, Abhinava is most probably referring to 
Sambhunatha. 

75 The beginning and end of a lunar day does not always coincide with the beginning and end of a 
solar day. But whilst the presence of a constellation or a planet which determines the occurrence 
of a parvan is in conjunction with a particular lunar day, the best time to worship is determined in 
relation to the solar day. So it may well happen that it does not occur during that lunar day. In 
such cases, one view is that one should not take the lunar day into consideration, rather the best 
time to worship is in accord with the periods into which the solar day is divided. Another view, 
which is the one Abhinava accepts, is that it is the lunar day that counts. 
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Surely (one may ask), what is a lunar day? (Answering this question, 
he replies). 


ЧЧ еч: Gaerne: | 
этапта Чоў: a fe бабе: теа и 6 d 


samvedyarüpasasadhara- 

bhagah sarnvedanarkakaranikaraih | 
yavan yavati pürnah 

sā hi tithir bhagrahaih sphutibhavati || 49 11 


A lunar day is a part of the moon, which is the object of knowledge, 
that is progressively (nourished) by the rays of the sun, that is, perception,” 
until it is full and made clearly evident (i.e specified and differentiated) by 
the constellations and planets. (49) 


Here, (with regards to this,) according to the view expressed in the 
works on astrology (where we read): 


‘In this way, every day the whiteness of the moon is increased by the 
sun due to (the moon's) particular location . . .’”” 


“А lunar day’ is said to be a part (Блада), consisting of each single 
digit of the moon, which is the object of knowledge. (It is greater or smaller) to 
the degree in which (the moon's) whiteness is increased, that is, is full, due to 
the rays of the sun, in accord with the lesser or greater (amount of its full) sixty 
ghafikas" in that part which is visible or its other (invisible) part. (That lunar 
day) ‘is made clearly evident’, that is, assumes (its own) specific (identity,) by 
virtue of the constellations and planets (in conjunction with it). This is the 
meaning. 

Thus, it is the lunar day which is primary (out of all the factors that 
determine the time of a parvan) Accordingly, he says (quoting the 
Trikabhairavakula): 


т=п fate: ur ч] faster mea | 
aor wur oe tara RÀT: d uo qi 


Aaaa я wifey | 


Foran жч farmed AL Ge | 


tasman mukhyatra tithih 
sd са visesyà grahdrksayogena | 


7 Read затуейапй- for sarvedakà-. 

7 Brhatsamhita 4/4abe. 

7 A ghatikd is 24 minutes. Sixty of them make a twenty-four hour day. The moon is visible for a 
part of that time and invisible for the rest. 
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velatra na pradhanam 

yuktam сайа! tathahi paramesah \\ 50 11 
Sritrikabhairavakulasa- 

stresüce na parvadivasesu | 
velàyogam kaficana 

tithibhagrahayogato hy anyam W 51 11 


Thus, the main (factor) here is the lunar day – tithi — and that is 
specified by the conjunction of a planet and a constellation. Here, (in this 
case,) the moment in time (veld) (irrespective of these conjunctions) is not 
the primary (consideration). This (view according to us) is sound (and 
correct). In the venerable scripture, the Trikabhairavakula," the Lord has 
not taught any particular time during the parvan days (to worship) other 
than that based on the conjunction of lunar days, constellations and 
planets. (50-51) 


The ‘and’ (in the statement ‘and that is specified’ etc.) is in the sense of 
a reason." In order to establish that on the basis of scripture also, he says ‘this 
(view according to us) is sound (and correct)’ etc. That is said there," 
beginning with: 


"The best of adepts should perform a special рӣја on the ninth lunar day 
of the dark lunar fortnight of the month of Margasirsa, (when it is) in 
conjunction with the sun (ie. on a Sunday) and (the constellation. of) 
Uttaráphalguni." 


7% We may read with MS Th -sastre hy üce for astresüce. If we leave the reading 
plural, we may take it to be a honorific. But this is not at all Abhinava's normal usage. Indeed, 
this may be a unique case. The honorific ‘sri’ or the like ргейхіп the name is sufficient as an 
honorific and commonly used. Again, it is unlikely that more than one text is meant here, or that 
Abhinava is referring to the Trika, Bhairava and Kula scriptures in general. Possibly 
Trikabhairavakula means the Trikasára and Bhairavakula Tantras, but that is not likely; anyway, 
grammar would require a dual, not a plural. Again, Jayaratha introduces a citation in his 
commentary, saying that it is from 'there’, thus apparently citing from the Trikabhairavakula. It is 
not at all impossible that *Trikabhairavakula' is another, or full, name for the Bhairavakula. We 
know that the latter considers Trika to be the highest tradition (see above 13/302), and so must 
have been a Trika Tantra. There are several examples of Trika Tantras prefixing their names with 
‘Trika’. The Trikasára and Trikasadbháva are two such. Here, it seems we have a third. 

А problem remains with the plural "ice". The subject in the previous line — paramesah — 
is singular. We may emend to the honorific plural paramesah, but that does not occur. 
P Le, ‘and (= because) it is that which is specified" 
?! tad шаат tatra can be translated to mean ‘that is said there in this regard’ or ‘that is said there’, 
implying that ‘there’ is the (Trika)bhairavakula to which Abhinava has referred. It can also mean 
‘that is said there’ in the sense of ‘in this regard’. There is no unambiguous evidence that 
Jayaratha had a copy of the (Trika)bhairavakula. This quotation does not reproduce anything 
stated by Abhinava. Thus, Jayaratha seems to be quoting another text ‘in this regard’. See above, 
TÀv ad 13/302, where he adopts a similar ploy to make it appear that he is quoting from the 
Bhairavakula. These two references clearly come at the beginning and end of a passage that goes 
through the monthly parvans. They agree with the Haidara quoted above in TAv ad 28/36-39ab. 
Thus, although we would expect a citation here from the Bhairavakula, Jayaratha cannot be 
quoting from it. Abhinava tells us (28/51-52) that it identifies the parvan only by the conjunction 
of lunar days, constellations and planets, but in this quotation, the month of the year and the day 
of the week are also listed. 
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And ending with: 

"One should worship the twelfth parvan, which is the ninth day of the 
bright (fortnight) of the month of Kartika, when in conjunction with the Moon 
and (the constellation of) Sravana." 


Thus, it is the lunar day itself that is the main object of worship. 
Accordingly, he says: 


wears (бге sur WITT 1 


bhagrahayogabhave 
tithis tu рӣјуа pradhanarüpatvát | 


When there are no conjunctions with the constellations and planets, 
it is indeed the lunar day that should worshipped, as this is the main (and 
basic factor that determines a parvan). (52ab) 


(The word) ‘indeed’ serves to indicate a reason. As the Smyti also says: 
*... one should worship the lunar day with effort." 


The common form of (these) (parvans) is stated in this way, although 
the parvans here (in question) are special ones (if they do occur with the full set 
of conjunctions). 

He gives an example that includes a ruling (on an analogous case) that 
is well known from other scriptures. 


ara queres fe чат gus od) 
Svetübhàve krsna- 
cchagalambham hi kathayanti \ 52 11 


The (Mimarnsakas) say that in the absence of a white billy-goat, a 
black goat is suitable (as a substitute) (alambha). (52cd) 


(It is said that) one should procure a white goat. This is the sacrificial 
animal enjoined (by the scriptures). If the animal that has been prepared (for the 
sacrifice) runs away, one should procure another one of that colour and age. If 
one that colour is not available, then those (who are learned in this matter) say 
that a goat which is not of that colour is (also) suitable (alambha), in accord 
with the rule that ‘the qualities of the goats and other (sacrificial) animals are 
substituted (if required), but not their species. This is the meaning of this 
statement. Such is the case with the matter in hand also. If the constellation, 
planet and (suitable) time (vela) etc. are the specific ones (for the propitious 
time to perform the sacrifice) and the lunar day is not, (then even so) only that 
(lunar day) should be accepted as being the parvan. 


Surely (one may ask), although the Lord does not mention the 
association of the (auspicious) time (veld) (with the other factors that constitute 
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a parvan) in the venerable Trikakula and elsewhere, how can one explain that it 
is stated (in other scriptures,) such as the Urmikaula? With this doubt in mind, 
he says: 


Special Auspicious Times of Fulfilment (tadvisesah) 
according to the Urmikaula 


чегїї mre defe aay | 
eques faf ает a 99 чча d 43 и 
partir sara этсе Гёте ӘТ | 
эгей: COT Ta AM IAEA: HORT Gp x od 
эттен: vag at oa ter: | 
TRI AMT UTTER АТТ: | ЧЧ od 
Rari mead fenpm | 


yat punar ürmiprabhrtini 

Sastre veloditapi tat kamyam | 
mukhyatayoddisya vidhim 

tathà ca tatra pausaparvadine || 53 11 
krtvarcanam ardhanisi 

dhyátvà japtvà bahirgatasya yathà | 
adesah phalati tatha 

maghe cakrad vacah phalati \\ 54 11 
асіғаа abhistasiddhih 

райсаѕи maitri dhanam ca melàpah | 
cakrasthàne krodhat 

pásánasphotanena ripunāśah || 55 Il 
siddhüdesapràaptir 

márgàntam kathyate vibhund | 


The (auspicious) time (for worship) mentioned by the Lord in the 
Ürmi* and other (such) scriptures, is principally with reference to (the 
performance of) optional rites (kamya). 

1) In this way, (for example), having worshiped at midnight on the 
parvan (of the month) of Pausa, meditated and repeated Mantra, (one hears 
a voice imparting an empowering command). Once gone outside (the place 
of worship), the command (@desa) bears fruit. 

2) In the same way, in the month of Magha, the voice that (emerges) 
from a (spinning) wheel (used for prognostication) bears fruit. 

3) In the five (months from Phàlguna to Aagüdha), one quickly 
(attains) the supernatural power (siddhi) one most desires. 


© This is the Urmikaularnavatantra. See above, note 2,148 to verse 2/48. 
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4) The Lord has said that in (the remaining five months, beginning 
with Sravana) and ending with Margasirsa, (he attains, respectively) 
A) friendship, B) wealth, C) union (те/ара) (with the yoginis), D) the 
destruction of an enemy by smashing with anger a rock in the place the 
assembly (has gathered) (cakrasthana), and E) (on the fifth month,) he 
obtains (the empowering) command of a Siddha. (53-56ab) 


He explains this (with the words) beginning with ‘and so in this way’. 
One should apply (the statement) ‘in the (following) five months’ (to the two 
contexts.) one after another, on the analogy of the eye of a crow." Thus in the 
five (months) beginning with Phàlguna and ending with llsadha, one ‘(attains) 
the supernatural power (siddhi) he most desires’. In the (following) five, 
beginning with Srivana and ending with Margasirsa, (he attains), in due order, 
friendship etc. That is said there (in the Urmikauldrnavatantra), (concerning 
each) month, beginning with Pausa in due order: 


1) (Pausa (December-January). ‘(First) O beloved, worship (is 
offered) with effort just there (during that parvan) at midnight. After that, (when 
that is completed, the officiant), engaged in meditation, is intent on the 
repetition of Mantra. (Then a supernatural voice giving) him a command arises, 
and having heard it, he should exit (the place of worship and go) outside. There, 
О auspicious опе, he undoubtedly attains (what he desires).’ . . . 

2) (Magha (January-February). ‘(The officiant who) recites Mantra 
worships there (on that day) in a special way at midnight, (By virtue of that, the 
prophetic) word (vacana) of the rotating wheel (used to foresee the future) that 
falls (when it comes to rest) will, O mistress of the gods, unimpeded, bear fruit 
in seven days (saptáhát)."" . 

3) (Phdlguna (February-March)). ‘By worshipping there (on that day) 
at midday, the supernatural power (siddhi) one most desires is quickly 
(attained). .. . 

4) (Caitra (March-April)). *Whatever supernatural power (siddhi) he 
may desire is quickly his.’ .. . 

5) (Vaisákha (April-May)). “О goddess, (whatever) has been requested 
(of the deity) is accomplished . . .' 

6) (Jyestha (May-June)). *O beloved, one should worship the wheel in 
order (to get one's) mind's desire . . . Having worshipped that wheel, he is 
successful.” ... 

7) (Aasadha (June-July). ‘By worshipping here (in this month) as 
prescribed, at the beginning of the day, all living beings are (always) friendly 
towards him. . . . 

8) (Sravana (July-August)). *O ruler of the god, by worshipping there 
(during that parvan), the wealth of one's good fortune will increase. . . . 

9) (Bhadrapada (August-September)). ‘There will be union (with the 
Yoginis) everywhere during that parvan.’ . . . 


alogy see above, note 1,88. 
age from the Urmikaula is clearly the source of TA 28/53-56ab. 

® saptahat can also mean ‘by seven blows’. If this is the meaning, supposedly the blows are given 
to the wheel to keep it spinning. 
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10) and 11) (Karttika (October-November) and Margasirsa 
(November-December))^ “О beloved, (if during that parvan, the officiant) 
smashes (a stone) on the ground out of anger, the head of the one he has named 
is blasted seven times. О goddess, when the stone is smashed (to ріесеѕ), О 
greatly fortunate one, there can be no doubt here (about that). O goddess, by 
roaming the sacred sites at night (on the following parvan), one attains the 
(empowering) command of a Siddha.’ 

Surely (one may ask), even though there is no (appropriate) 
constellation or planet etc. (present) on this lunar day, is the conjunction with 
(the suitable) period of time (for worship) (vela) (that takes place then) to be 
observed (apeksaniya), or not? 


wears aot qp ferner do od 
"rfe ger рат (99: тачтаїса Emp | 


bhagrahayogabhave 

velam tu tither ava$yam ikseta || 56 11 
sā hi tathà sphutarüpà 

titheh svabhavodayam dadyat | 


When no (appropriate) conjunction with constellations or planets 
occurs, it is necessary to examine (what is the suitable) period of time (for 
worship) (vela) (that takes place on (that) lunar day. It is that, its form 
clearly evident, that gives rise to the nature of the lunar day (as a parvan). 
(56cd-57ab) 


In this way, one should worship on a day (on which all) six 
conjunctions (occur) in a very special (way) 


тейт wae og femp a we od 
afe cup атентат UH |d 


bhagrahatithivelamsa- 

nuyáyi sarvangasundaram tu dinam 11 57 11 
yadi labhyeta tadasmin 

visesatamapiijanam racayet | 


(Finally,) if a day obtains on which the aspects (aria), that is, 
constellation, planet, lunar day and the (auspicious period of) time, are (all) 
conducive, and (so) is beautiful in all its parts, one should then celebrate on 
that (day) the rite of worship which is most special. (57cd-58ab) 


* Here, as before, only eleven months are listed here, omitting Asvayuja (September-October). 
See above, 28/42. 
® Read with MS Th sphutite for sphotayet. 
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By (saying that that day) ‘is beautiful in all its parts’, he is declaring 
that is extremely hard to obtain. 

Surely (one may ask), having taken up (adhikrtya) (a rite as being) only 
an optional one, if it is intended to be a sacrifice, how is it that that sacrifice? 
even if it is (taught) here in (this) chapter concerning occasional rites, is said to 
be (one that) must necessarily (be performed)? With this doubt in mind, he 
says: 


я ч таңа Фао aa: PT: 4S 1 
aration: нечае ÄN a | 
ger fe grat: qure wd À ч fags ausa 


na ca kamyam eva kevalam 

etatparivarjane yatah kathitah \\ 58 11 
samayavilopah $rimad- 

bhairavakula ürmisastre ca | 
dustà hi duracarah 

pasutulyàh parva ye na viduh W59 11 


(A rite celebrated during a parvan) is not only an optional one 
(катуа), because it is said in the Bhairavakula and in the Urmisastra that its 
omission amounts to an infraction of the rules. (So there we read that) 
*those who do not know the parvans (and disregard them) are reprobates 
who, badly behaved, are like animals." (58cd-59) 


He paraphrases (the Tantra as saying that those who ignore the parvans) 
'are reprobates' etc. 

Surely (one may ask), this much has not been said only with reference 
to optional rites, so how is it (that this matter has been) understood (in this 
way)? With this doubt in mind, he says: 


чоч FRR SIG waaay | 


na са kimyasyakarane 
sy@j jàtu pratyavayitvam | 


And (ѕо,)” if an optional rite is not performed, that does not entail 
an obstructing (defect). (60ab) 


* Read tad уйдай for tad yogah. 

® Read avasyatayá for avasyantaya. 

9 There can be no doubt that 53 to 56ab is drawn from the Ürmikaula. Possibly the rest up to the 
end of this section (i.e. 59) is also drawn from there, interspersed with Abhinava's comments. If 
this is so, line 59cd, which Abhinava tells us states a common view of both the Bhairavakula and 
the Urmikaula, is more likely to be from the former. Drawing from the latter would not add the 
weight of another authority. 

°! Here, it seems, Abhinava is adding his own observation. 
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(The sense of the word) ‘and’ (indicates and introduces) a reason. 


The Observance of the Assembly (cakracarya)”” 


татат smart Раа I &o | 
giam sf sat а: зата 1 

fred ffe aui чей RR qp 65 
ada атто mug: nup Ча: | 

art ant a тет: =й їйїн и 69 и 
"D жетїї Теча ЧТЯНҮЧ d 
aerate кает 3feremfey и 63 1 


tatranuyagasiddhyartham cakrayágo nirüpyate I 60 || 
mürtiyága iti prokto yah $riyogisvarimate | 

nityam naimittikam karma yad atroktam mahesina W 61 11 
sarvatra cakrayágo ‘tra mukhyah катуе visesatah | 

ani yogi ca purusah stri vasmin miirtisamjnake | 62 11 
уйде prayatnato yojyas tad dhi pátram anuttaram | 
tatsamparkat pürnatà уйа iti traisirasádisu || 63 11 


There (with regard to that) the Worship of the Assembly 
(cakrayága) will be described, so that the Ancillary Sacrifice (anuyaga) may 
be successfully accomplished." It is called the Sacrifice to the 


Я 


cakracarc@ is the reading above іп 1/3224, but this makes no sense, whereas the simple 
emendation to cakracaryà, which is equivalent to cakrayaga, does. See above, 25/18c below ad 
28/99-101 and intro. to 28/112-113 — in all these instance: clear that Adiyaga is meant. 

%% Abhinava is very clear that the same sacrificial rite, that is, the Adiyaga, is called alternatively 
а, Cakrayága (= Adiyaga) and Anuyága. Thus he writes 

anuydagakalanuvritis tu parvadine mukhyā | anuyágaprüdhünyàt parvayāgānām | anuyágo 
miirtiyagah cakraydgah iti paryayüh 


‘Being in accord with the time (for the performance) of the Ancillary Sacrifice 
(Anuyága) is the main (matter of concern) on the day of a parvan, because the Ancillary Sacrifice 
is the main one (pradhdnya). The Ancillary Sacrifice is amongst the sacrifices offered during 
parvans. It is (also) called the Sacrifice to the Embodiments (Mürtiydga) and the Sacrifice to the 
Assembly (Cakrayága).' TSà p. 184 


The following passage from 60cd to 82ab is concerned with this rite. Initially one gets 
the impression that these are three distinct, albeit closely related rites. However, Abhinava tells us 
that the same rite was variously called by these three names. Abhinava refers here to two Trika 
Tantras, namely, the Trisirobhairava and the Siddhayogesvarimata. The names differ, perhaps, 
according to the occasion when the rites are performed. The Sacrifice to the Embodiments 
(Mürtiyága), for example, takes place on occasions that are generally considered to be important, 
such as rites for the ancestors, eclipses, festivals, marriages, etc. (see 76cd-82ab). One also gets 
the impression, as in these verses, that the Ancillary Sacrifice (Anuyága), as its name suggests, is 
a part, albeit the most important part, of the Sacrifice to the Assembly (cakrayága). But this is not 
so if the two are invariably together. The Sacrifice to the Assembly is the worship of the members 
of the Kula, beginning with the teacher, down to the common initiates (samayin). The Ancillary 
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Embodiments (mürtiyaga) in the venerable Yogesvarimata.* Of all the 
regular or occasional rites that have been taught here by the Great Lord, 
the Sacrifice to the Assembly (cakrayaga) is everywhere here (in Trika 
scripture) the principal (rite), especially amongst the optional (kamya) ones. 
A man of knowledge, a Yogi or a woman, (any of these) should be enlisted 
with effort for this (sacrifice), called that of the Embodiments.” That is the 
most excellent recipient. (It is said) in the Traisirasa that by keeping the 
company (samparka) of that (person), (one attains) fulfilment. (60cd-63) 


‘That’ is the man of knowledge and the rest. 
He quotes that (Trisirobhairavatantra): 


one is especially centred on the worship of women. These may be a young virgin girl (kumari). 
The texts in general prescribe that they should be premenstrual. They may also be adult women of 
lower caste, or prostitutes who may be paid to attend. In the following accounts, the names of the 
Yaga change, but these essential elements do not. Abhinava writes in his Tantrasára: 


tatra guruh tadvargyah sasantünah tattvavit kanya antya vesyà ағипа (к: taruneti pathah 1] 
tattvavedini уй iti cakrayage mukhyapiijyah visesat samastyena | tatra madhye p. 185) guruh 
tadavaranakramena gurvadi-samayyantam virah Saktih iti kramena ity evar cakrasthitya và 


"There the main objects of worship in the Sacrifice of the Assembly (cakraydga) is the 
teacher, those of his category, along with the lineage, a knower of the reality (taught in the 
scriptures), a virgin girl, a prostitute, a young woman who knows the reality (taught in the 
scripture). (They may be worshipped) individually or all together. The teacher is there in the 
centre, and (is worshipped with) his surrounding entourage in due order, beginning with the 
teacher and ending with the common initiate, the Каша adept (vira) and partner (Sakti), They sit 
in this order, either in circles or in rows.’ TSà p. 185-186. 

*% References to the worship of the embodiments of deities (mürtiyága) here in 28/60cd-61ab and 
below in 28/75cd-76ab are not found in the short recension of the SYM. Abhinava has confirmed 
above (25/2ab) that it is taught in the recension he had. However, cakraydga, in the sense of the 
worship of assemblies of deities, is found throughout in the text of the short recension, starting 
from chapter 13. See Tórzsók 1999; 229, 
^* The word *mürti literally denotes an image or icon of a deity. It is the mantra body of the deity 
that has a visualized iconic form. Here, the ‘icons’ are the teachers and adepts that attend the 
assembly of the sacrifice (yagacakra) to participate in the Sacrifice to the Assembly, cakrayága. 
Thus, Mürtiyága is Cakrayága. It is the worship of the assembly of teachers and initiates by the 
assembly. This begins with the worship of the assembly of deitie: ially the Mothers. The 
members of the mbly participate in a banquet, eating together a sacrificial meal with meat and 
wine. It may also involve the ingestion of faeces and urine (see Sanderson 2006: 48 n 153). 
Whatever concern there may be that such food is defi iling, or that eating with others of a lower 
caste is so, must be abandoned. This is achieved by identifying with the deity who is the true eater 
of the food, and the food itself, echoing the teachings of the Upanisads applied in this Saiva 
context (for a reference from the Taittiriyopanisad see below, note 28,103). Abhinava draws the 
meditative practice from the Diksottara. The Krama and proto-Krama sources Abhinava must 
have known contain more dramatic versions of the rite. Abhinava wished, it seems, to attenuate 
the power of this very intense ritual by coordinating it with a rite described in the Diksottara. 
There it is reduced to a banquet consumed by the assembly. 

Below (29/164-166ab) Abhinava lists a number of Tantras that maintain that Дауда is 
the principle (mukhya) rite. Clearly cakrayága is a synonym. The full Aadiyaga is variously called 
in Krama sources a ‘cakramelaka’, ‘cakrakrida’ , ‘virayaga’ , *viramelàpa'. Sanderson (2006: 43- 
48) presents two examples from Krama sources. See appendix to this chapter for a description of 
Viramelapa according to JY 4/52; so too a long passage there on the practice of Adyayaga. 
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a wd gd oe denn enr | 
sfr atts aft at Се ФЇ ӨТ sx I 
Зат a Эри gar wat aft: 1 
ier Вла sft at erases 1 6ч odi 
чечену ya afe yer umm: 
Яя ifr pente] Кат: 1 65 oi 
эте табаса wur qq fra 1 
бене я facta чете nemus: 609 II 
Yet wea wd feat ine u TUN | 
та rp fam ттен: d RAO 
a quur canard seem We 1 
frame: siummeqmiam 1 69 1! 
PA wb WI атсан: WH ЧӨҢ | 
SAIS 209. MÅSTE: | 6e | 
абет wafer aq: pear | 
ada fpes: REET ET | ow? di 


tena sarvam hutam cestam trailokyam sacarácaram | 
jfiánine yogine vapi yo dadati karoti và 64 11 

diksottare ‘pi ca proktam annam brahmá raso harih | 
bhoktà Siva iti jfiani Svapacan apy athoddharet | 65 11 
sarvatattvamayo bhiitva yadi bhunkte sa sadhakah | 

tena bhojitamatrena sakrtkotis tu bhojitah \\ 66 11 

atha tattvavid etasmin yadi bhuiijita tat priye | 

parisamkhyà na vidyeta tadaha bhagavaii chivah W 67 || 
bhojyam máyatmakam sarvam sivo bhoktà sa сару aham | 
evar yo vai vijanati daisikas tattvapáragah I 68 11 

tam drstvà devam ayantam kridantyosadhayo grhe | 
nivrttam adyaivasmabhih samsaragahanarnavat \\ 69 || 

yad asya уакіғат sampraptam yasyamah paramam padam | 
anye ‘panabhujo hy ürdhve prano ‘panas tv adhomukhah W 70 |! 
tasmin bhoktari devesi datuh kulasatàny api | 

аўу eva parimucyante narakadyatanarnavat \\ 71 11 


‘Thus, he who gives or does (something of benefit) to a man of 
knowledge or to a yogi, (acquires the merit of) having offered as oblation all 
that (he) desires, the triple world, (all that lives and) moves and is 
immobile.’ (64) 

And it is also (said) in the Diksottara that ‘one who knows that food 
is the Brahman, (its) taste (rasa) Visnu, and the one who eats it, Siva, can 
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elevate even those who belong to the lowest outcaste (svapaca)."^ If the adept 
who, having become all the reality principles, eats, just by being fed once, 
ten million are fed." Now, O beloved (goddess), if one who knows reality 
were to eat in this (sacrifice,) there would be no limit to the number (of 
people who are fed).* Lord Siva has said that (with the words,) ‘all that is 
to be eaten (bhojya) (i.e. objective experience) is Maya, the eater (who 
experiences it) is Siva, and I too am he. A teacher who knows (everything) 
in this way, has known reality completely (fattvapáraga)." Seeing him 
(thinking that) a god is coming, the (very) herbs (dance and) play in the 
house (he enters). “Today we are released (nivrtta) from the deep ocean of 
transmigration. His countenance attained," we will go to the supreme 
plane." Others eat inhalation (apana). Exhalation (ascends) above, whereas 
inhalation faces down. О queen of the gods, hundreds of (spiritual) 
families (kula) of the giver (of food) to the enjoyer in that (sacrifice) are 
quickly liberated from hell, the ocean of suffering.” (64-71) 


°° The word here — svapáca – literally means ‘one who cooks (and eats) dogs’. This is a common 
expression referring to what is perceived to be the characteristic of the members of the lowest, 
most defiled castes. 

” Emend bhojita to bhojitüh. 

** A part of the text appears to be missing here; even so, the meaning is clearly something like 
what I have added in brackets. 

* One could also translate ‘one who h: 
1% Gnoli notes that the same exp! 
Jayadratha, Jayaratha' s brother: 


crossed over beyond the principles". 
ion occurs in the еріс poem Haricaritracintamani, written by 


‘Seeing a Saivite yogi arrive, here the herbs dance in the house of the good, thinking 
that, entering after a little while into his mouth, they will be entering into Siva,’ НСС 30/86 


It seems that Jayadratha had the equivalent verses in the Diksortara in his mind when he 
wrote this, or else knew these verses from the Tantrüloka. But as we know that Jayaratha, 
Jayadratha's brother, did not have access to the Diksottara, the latter is more likely, unless there is 
a there is a third common source. 

1 Read samprüptari for sampràptà 

'© Cf. VBh 24a: ürdhve práno hy adho jivo — "The exhaled breath (prdna) is above and the 
inhaled breath (jiva) below’. 

' ТА 28/65bcd, 67-69ab, and 71 correspond to Diksottara 15/38cd-40ab, 53-54ab, 56cd-58ab, 
and 61cd-62ab. The whole passage in chapter 15 of the Diksottara reads: 


Srnu devi pravaksyami samását sádhakasya tu | 

yena vijüütamátrena annadose (> -dosair) na lipyate V 37 Il 

айа bhoktà ca тата ca sadakhyapadam арпиуйг | 

аппат brahmà raso visnur bhoktà devo mahesvarah || 38 Wl p. 1049) 
sthitas sarvasariregu bhunkte caiva dadati ca | 

уо vijánáti Капйгат bhoktà bhojyarica he priye W 39 11 

Svapacesv api Бһийјапо na sa papena lipyate | 


"Listen, O goddess, I will tell (you) in brief that, just by knowing which, an adept is not 
stained by the defects of (impurity associated with) food. The giver (of food), the eater (of food) 
and reciter of mantra may (thereby) attain the plane of Sadakhya. О beloved, the eater who knows 
the agent and the object of enjoyment, and that food is the Brahman, (its) taste (rasa) Visnu, 
and the one who eats it, the God MaheSvara (= 28/65bc) who, present in all bodies, eats and 
gives (food), even if he eats amongst those of the lowest caste, he is not stained by sin. (37-40ab) 


tatvani manasa сітуа svasarire yathakramam \\ 4011 
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karnau ca caksusi caiva пйзйуйт vadane tathà | 

daksine Sravane caiva khamalah parikirtitah А 41 W 

vame caiva kaladhyan tu éravane paricintayet | 

sakalam nişkalañ caiva nasayarn parikalpayet \\ 4211 

ksapanam ksayam атай са caksust tau vicintayet | 

#йлуепа (??) pasyate сйппат veditavyarn prayatnatah V 43 I| p. 1050) 
grásam grhi devese (> devesi) kanthosthah paramesvarah | 
brahmá ca visnu$ sravane rudram isvaracaksust V 44 || 

ghrane ате sthito nityam uktis (>пйуат хакі) caiva sadasivah | 
паза$амїт vijaniyad vaktre йеуат sadasivam || 45 11 

sanmukha ekakaranam kathitarh tava Sobhane | 


One should ponder with the mind on the reality principles within one’s own body, in 
due order: (first) the two ears and eyes, (then those) within the nose and mouth, The Impurity of 
space (khamala) is said to be in the right ear. One should think of the one rich with energy 
(kaladhya) in the left ear, One should imagine that the sakala and niskala (forms of the deity) are 
in (the nostrils of) the nose. One should think that the Night (ksapana) and final destruction 
(ksayam antam) are those two eyes, and that one sees by means of the Void (?). And so too the 
(true nature of) food should be known with effort. (40cd-43) 

О mistress of the gods, Paramesvara who is the throat and lips grasps the morsel (of 
food). Brahma and Visnu are the two ears, Rudra and lévara, the two eyes. Sadasiva always 
resides in the nose and mouth, and (so does) Sakti. Know the energy of the nose (ndsasakti) and 
the god Sadásiva in the mouth. О six-faced (Skanda), I have told you, O beautiful one, the 
unification of the senses (ekakarana). (44-46ab) 


evar tattvamayari dhyàrvà sivan paramakaranam I| 46 1 

Sivo ‘ham iti intya bhuñjamāno na lipyate | 

sanmukhenaiva yagena bhuñjate satata prabhuh \\ 47 W 
trividhena prayogena salilam pibate аай | 

khandakhádyaisca bhuñjānah ksapane grhnate sada ll 48 \\ p. 1051) 
badhyate sakalenaiva niskalena tu svadviti | 

ürdhvam utksipate grasan na (> ca) vidyat khamalam krtam \\ 49 W 


Having meditated in this way on Siva, the supreme cause, who consists of (all the 
reality) principles, and having thought, ‘I am Siva’ whilst eating, one is not stained (with sin). 
(46cd-47ab) 

The Lord always eats with (the offering of) the sacrifice of the six faces, and always 
drinks water with the three-fold (yogic) contrivance (prayoga). Eating with pieces of food, he 
always takes it during the night (ksapana). He is obstructed by Sakala, and with Niskala he tastes. 
He castes the morsal (of food) upwards that there may not be what is fashioned by the Impurity of 
space, (46cd-49). 


antastho mucyate grühim (> graham) nátra kuryad vicaksanah | 

ünyenaiva annádya granthete (> graste) satata punah \ 5011 

bhojanañ caiva annastho аппай caiva vicárati | 

lehyarh #озуай ca peyañ ca annani vividhani ca \ 51 W 

kanthostharn paramesano (> -пат) veditavyam prayainatah | 

еуат tatvamayarh (> tanmayo) divyam (> divya) йсйгуа (> acaryas) cchinnasamsayah W 52 I| 


He who is established in food is liberated. Here (in this case), the skilful man should not 
grasp (with attachment). Again, he who, having eaten food, devours it constantly with the Void 
itself, established in food, he reflects (on the nature of) eating and food. Foods are of many kinds 
— those that are licked, sucked and drunk. One should know with effort the Supreme Lord who is 
in the throat and lips. In this way, the teacher who is made of (all the reality) principles and divine 
is severed from doubt. (50-52) 


sakrdbhojitamatrena kotir bhavati bhojitah (> -ta) | 
atha tattvavidas caiva evarn bhuüjate priye \ 53 Wl p. 1052) 
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parisarkhyà na vidyeta ityáha bhagavàn śivah | 

atattvapratibuddhasya jRünine kotir ucyate Il 54 ll 

jħāni tatvavidas caiva parisamkhyd na vidyate | ??? 

dvijanaih уейауійиѕат Корт sarnbhojya yat phalam || 55 1 

Јћапіпе śānticittāya sakrt bhunkte tu tatphalam | 

bhojyarn mayatmakam sarvar kartā (> bhokta) devo mahesvarah | 56 11 
bhoktà caiva Sivas saksüt evam eva na sarisayah | 

evari vai yo vijanati desikas tattvapüragah W 57 11 

tarh drstvà grham йуйтат kridanty osadhayo grhe | 


By just being fed once, ten million are fed (at once). O beloved, if one who knows 
reality eats in this way, (those that are fed are) without number. Lord Siva has said that. 
(53-54ub) = 28/66cd-67 

The fruit for a man of knowledge of tranquil mind, who eats (just) once (in one's 
house), is the fruit (attained) having fed ten million Brahmins learned in the Veda, (55cd-56ab) 

‘all that is eaten (bhojya) (i.e. the object of experience) is Maya, the one who does 
so is the god Siva. The eater (of food) is in this way Siva himself, there is no doubt (about it). 
A teacher who knows (everything) in this way, has known reality completely (tattvapáraga). 
Seeing him coming to the house, the (very) herbs (dance and) play in the house (he enters). 
(56cd-58ab) = ТА 28/68-69ab 


evarh bhojyavidhim samyak па tu sarvatra vyápayet (khyapayet) \ 58 Il p. 1053) 
putrasyapi na datavyarh ye narah pápabuddhayah | 

evarh vai yo vijānīyād ајћапї canyatha bhavet il 59 || 

äbhuħkte satatari devi annapane na saráayah | 

ürdhvena vahate prana йрйпо ‘dhah pravartate | 60 || = 28/70cd 

evar jfiütvà tu bhoktavyam mucyate sarvakilvisaih | 


Such is the proper procedure for how he should be fed. It should not be explained 
everywhere (to just anybody). It should not be given even to a son, (what to say of) people of 
sinful intellect. One who knows (this) in this way is other than one who lacks knowledge. O 
goddess, without a doubt, he always enjoys to the full (abhunkte) with food and drink, Exhalation 
(prána) flows upwards, and inhalation travels downwards. Once known in this way, one 
should eat and is freed from all (his) sins. (58cd-61ab) 


tena bhuktena devese (> -Si) dataro dasya (> tasya) kulāni tu 1611 
mucyante уйіапа (> -nàt) ksiprath ѕисіғаћ narakürnavàt | 


O queen of the gods, once that has been eaten, the (spiritual) families of the one who 
gives (the food) are quickly liberated for a long time from the ocean of hell. 


cf. tasmin bhoktari devesi datuh kulasatany api | 
аќу eva parimucyante narakad yatanürnavàt V 


О queen of the gods, hundreds of (spiritual) families (kula) of the giver (of food) to 
the enjoyer in that (sacrifice), are quickly liberated from hell, the ocean of suffering.’ (61cd- 
62ab) = TA 28/71 

This is a good example of the many instances where we observe how Abhinava emends 
the deviant Sanskrit of his source to the correct standard form. 

Compare the Taittiriyopanisad: 


‘From food, verily, creatures are produced, whatever (creatures) dwell on the earth. 
Moreover, by food in truth they live. Moreover, into it they also finally pass. For truly food is the 
chief of beings; therefore it is called a panacea. Verily, they obtain all food who worship Brahman 
as food, for truly food is the chief of beings; therefore it is called a panacea, From food created 
things are born. By food, when born, do they grow up. It is both eaten and eats things. Because of 
that it is called food.’ TU 2/2 


TANTRALOKA 4l 


(He who gives or) ‘does’ ((something of benefit) to a man of 
knowledge), that is, serves (him) etc. ‘Ten million (are fed)’, that is to say, 
brahmins. As is said: 


*O goddess, when the teacher is fed, ten million Brahmins, great souls 
who know the meaning of the four Vedas, are fed." * 


(If one who knows reality were to eat) ‘in this’ (Sacrifice of the 
Assembly, countless are fed). "The others, who do not know reality 
completely, ‘eat inhalation (apaána). The meaning is that they attend to 
worldly things (bhogyarüpatà) that cause (them) to fall down (to lower levels). 
Thus it is said that ‘inhalation faces down’. That is said (in the 
Samkhyakarika): ‘One goes upwards by Dharma and down below due to 
Adharma.’' (He who makes offerings) ‘to Him’, that is, to the one who eats 
exhalation and knows reality completely, (hundreds of (his spiritual) families 
(kula) are liberated). 

The man of knowledge is everywhere, without exception, (considered to 
be) most excellent. Thus he says: 


smear RATT i 
grea Teast uos d 
Geeta Fe qp at fef due | 
чч: KATE A TT TRACT: I 93 d 
arash ат fest ате TOT Fat gar ат | 
четат pm ren ufa: | ow d 
яя ват 59: mdm: afar: | 


SrimanniSsatane ‘ру ийат kathananvesandad api | 
Srotrabhyantarasamprapte guruvaktrad vinirgate | 72 || 
muktas tadaiva kale tu yantram tisthati kevalam | 
surapah steyahàri ca brahmahà gurutalpagah V 73 11 
antyajo và dvijo vatha bàlo vrddho yuvapi và | 
paryantavasi yo јлапї desasyapi pavitrakah 74 1 

tatra samnihito devah sadevikah sakinkarah | 


10 The Sanskrit of this verse reads: 
caturvedérthavidusdirn brahmanánàm mahdtmanam | 
асағуе bhojite devi kotir bhavati bhojita \ 


Cf. Diksottara 15/55cd-56ab: 


dvijánari vedavidusam Кой заћЬћојуа yat phalam \ 
janine Santicittaya sakrt bhunkte tu tat phalam | 


"The fruit (attained) having fed ten million Brahmins learned in the Veda is the fruit for 
а man of knowledge of tranquil mind, who eats (just) once (in one's house).” 
"5 батка 44ab. 
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It is also said in the venerable Nisdtana: ‘when (a word) has come 
forth from the teacher's mouth and has reached within (the disciple's) ears, 
(the disciple) is liberated at that very moment by the penetration (of 
consciousness) brought about by the teacher's words (kathanàvesana);"* 
(merged into it,) all that remains (of the disciple) is the machine (of his 
body)."" (This may happen to anybody, be it) a drunkard, a thief, one who 
has murdered a brahmin (or) defiled (his) teacher's bed, an outcaste or 
brahmin, a child, old man or a youth. A man of knowledge living nearby 
purifies even the country (in which he lives). Present there is the God along 
with the Goddess and (their devoted) servants.' (72-75ab) 


The sense of saying that he is a ‘drunkard’ etc. is that his great sins are 
without number. 

Thus, the Worship of the Embodiments (mūrti) should be performed, 
taking the support of a man of knowledge. Accordingly, he say 


TATA: Hea Te AAPAMCS dp \зч | 
gimi mem бабага 1 


tasmát prüdhünyatah krtvà gurum јћапауіќағааат || 75 11 
miirtiyagam caret tasya vidhir yogisvarimate | 


Therefore, one should celebrate the Worship of the Embodiments 
(mürtiyaga), having made a teacher who is well versed іп the knowledge (of 
the scriptures) the main (officiant and object of worship). The prescribed 
procedure (vidhi) is found in the Yogisvarimata.' (75cd-76ab) 


' Read kathandvesanad for kathandnvesandd, 
19 Cf, above 13/230-23 lab and note. 
1% In the beginning of the long passage that follows (28/77cd-110), Abhinava announces that the 
procedure he is about to describe is drawn from the Yogisvarimata (28/76b). Similarly, he states at 
the end that it is taught in Siddhayogisvarimata (28/1114). He also refers to his source in between 
as the Siddhümata (94b). Thus, this is the primary sour not the sole one) of the following 
lengthy passage that extends from 76cd to 111, concerning the Worship of the Embodiments 
(cakrayága), i.e. the pantheon — уйа — of deities and the teachers, Kaula adepts (viras) and 
yoginis who gather in an assembly (cakra) to perform it. 

Unfortunately, the recovered recension of the SYM does not refer to these matters, 
Indeed, it does not teach Каша ritual procedure (kulaprakriy@) in general. Were it 
Abhinava is clearly referring to the same text, it would be tempting to consider the possi 
there are two texts, one called Siddhayogisvarimata and the other Siddhàmata or Siddhatantra. 
But there is no alternative than to assume that the larger recension Abhinava had before him was 
in places decidedly different from the one we have, although the two do coincide in a number of 
places, as references that can be traced clearly confirm. Although Jayaratha quotes from the 
recension Abhinava drew from, in some cases he does not, although he normally does so when he 
can. Is this because he possessed yet another recension? 

Abhinava refers to the Siddhamata in 28/91cd-94ab. 94cd-96ab is a paraphrase of the 
following passage from there, quoted in TÀv ad 28/94cd-101: 


‘Of all the regular or occasional rites that have been taught here by the Great Lord, the 
Sacrifice of the Assembly is everywhere here the principal one, especially with respect to the 
optional (kamya) rites.’ TA 28/61cd-62ab 
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‘The prescribed procedure’ is the rite (karman). Thus, he has also 
indicated the worship by the assembly (cakrarcana) in this way. 


Warten ята dem TARTAS 1 65 | 
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pavitrarohane sráddhe tatha parvadinesv alam || 76 I 
stiryacandroparagadau laukikesv api parvasu | 

utsave ca vivahadau уірғапат yajfiakarmani W 77 11 
diksayam ca pratisthayam samayanam visodhane | 
kàmanàrthari ca kartavyo mürtiyagah sa paficadhà \\ 78 11 


The Worship of the Embodiments (mürtiyaga) should be performed 
when the sacred thread is offered (to the deity), when rites for the ancestors 
(Sraddha) (are performed), on the days when a parvan (occurs), when a 
solar or a lunar eclipse and the like occur, so too during the common 
(laukika) parvans (that are not the Kaula ones), during a festival (utsava), a 
marriage and the like, when a brahminical sacrificial rite (yajfíakarman) 
(takes place), during an initiation and the installation (of a Linga etc), when 
the pledges are cleansed (vifodhana) (of the sins of transgression), and 
(finally) in order to (get what one) desires. (The Worship of the 
Embodiments) is of five kinds. (76cd-78) 


(The Worship of the Embodiments, that is, the Sacrifice of the 
Assembly, should be performed) ‘during a festival’, as for example, when 
celebrating the teacher's birthday and the like. 

(It is now) explained (how it is) of five kinds. 


HIS wer батн: 
Фе: Фія TRB: FA: 1 we 


The subject of the passage that begins with this verse is Cakrayaga. As it is said to be 
the ‘main one’, it is clearly a form of Adiyaga. The Adiyaga taught in Chapter Twenty-nine 
focuses on just one couple, as does the Adyayaga of JY 4/53, and clearly involves ritual 
intercourse. The rite in Cakra) s meant for an assembly of initiates who perform the rite with 
their partners, These may be the male practitioners’ wives, Saktis (Tantric consorts), or low-caste 
prostitutes who are paid to participate. 

At the beginning of this passage, cakrayága was identified with Mūrtiyāga as the 
Апиуйва of the Ad iyága necessary to make it successful. They are essentially the same rite (see 
above, note 28,95). Ádiyága is for a single couple, the Marti- / Cakra / -yaga is for the assembly. 
It is a supplementary Yaga — anuyága required to complete the Adiyaga. In this way, individual 
practice is co-ordinated with that of the assembly. 
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kevalo yamalo miras cakrayug virasankarah | 

kevalah kevalair eva gurubhir misritah punah W 79 11 
sadhakadyaih sapatnikair yamalah sa dvidhà punah | 
patniyogàt kraynitavesyasamyogato ‘thava || 80 || 
cakrinyadyas ca vaksyante saktiyogyà yathocitam | 
tatsamyogdc cakrayukto yagah sarvaphalapradah W 81 11 
sarvais tu sahito yago virasankara ucyate | 


(The five kinds are) 1) ‘the solitary one’ (kevala), 2) ‘the couple’ 
(yamala), 3) ‘mixed’ (migra), 4) ‘linked to the assembly’ (cakrayuk), and 5) 
‘the commingling of heroes’ (virasankara). 1) ‘Solitary’ (worship) is one in 
which only the teachers take part. 3) Again, ‘mixed’ (worship) is one in 
which the adepts (sadhaka) etc. take part along with their wives (and the 
teachers). 2) Again, (the one called) ‘the couple’ is of two types, according 
to whether it is (performed) along with (the male participants’) wives, or 
together with courtesans who have been paid to come. 4) Or else (in the 
next kind), there are (low caste women, namely) Cakrini and the rest, (as) 
will be explained (further ahead), who аге fit to be Saktis,"” as is 
proper.'"' By that conjunction (sarnyoga), the sacrifice that is linked to the 
assembly,'” bestows all (its) fruits. 5) (Finally,) the sacrifice with (them) all 
together (is the one called) the ‘commingling of heroes’.'” (79-82ab) 


(In the ‘mixed’ (sacrifice,) the adepts take part) ‘along with their 
wives’, that is to say, along with the four, that is, the teachers’ (spiritual sons, 
adepts and regular initiates), The ‘wives’ are married (women). (He says that 
this) ‘will be explained (further ahead)’ in Chapter Twenty-nine (where we 
read): 

"The nine wives of (the following) are (worshipped) in the sacrifice of. 
the nine (circles) (navayága): the sweeper (mātanga), the black (collyrium 
maker) (krsna), the butcher (Saunika),''’ the barber, the leather worker 
(carmika), the liquor merchant (vikosin), the bone-breaker (dhütuvibheda), the 
fisherman (matsyaka), and the miller (cākrika). "5 


'? Perhaps cakrinyadyas should be read as cakriküdyàs, as we find in 29/66c below, which is 
quoted in the commentary. See below, 29/65 ff. 

!? Read saktiyogyà for Saktiyogad. 

!!! Read yathocitarh for yathocitüh. 

"2 Read with MSs T and Th —yukto for —yuktau. 

"9 The sacrifice described in the following stanzas is this one. 

"4 Read saunika- for saunika-. 

'5 Below, 29/66. There, the reading -kanduka- (barber) is replaced by —karmuka- (bowmaker). 
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(The sacrifice called the ‘mixture of heroes’ takes place) ‘With (them) 
all', (meaning) with (all) those who have been thus described, men and women. 

He (now) explains the sequential order in which they sit here (in the 
assembly). 


The Worship of the Assembly (tadarcanam) 


"ep qed qeu 1 4% 1 
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madhye gurur bhavet tesam guruvargas tadàvrtih || 82 11 
tisra avrtayo bühye samayy атай yathakramam | 
panktikramena và sarve madhye tesam guruh sada V 83 11 
айй tadgandhadhiipasraksamalambhanavasasé | 
püjyam cakrünusárena tat tac cakram idarn tv iti || 84 M 


The teacher should (sit) in the middle of those (participants). (The 
first) circle that (surrounds) him is that of the (other) teachers (guruvarga). 
There are three circles outside (that one, in which the initiates of 
progressively lower status sit) in due order, (up to) the regular initiates 
(samayin) at the end. Or else (they may) all (sit) serially in rows 
(panktikrama)."^ The teacher should always be in the middle. Then, that 
(the assembly) should be worshipped with perfumes, incense, garlands, 
ointments (samàlambhana) and cloth, in accord with the (sequence of) 
circles, (reflecting) that each circle is the particular one that it is. (82cd-84) 


‘(The first) circle that (surrounds) him’ is the surrounding entourage 
(avarana) of the teachers. This is the meaning. (The teacher should) ‘always’ 
(be in the middle, whether it be in the (middle of the) sequence of 
(surrounding) circles, or in the series of rows. ‘Each circle’ is that of the 
teachers, (then) the adepts (sadhaka), and so on, (who are all) revered as the 
object of worship. 

He now gives an example of that (arrangement). 


чет wem «ub wepdRfafe aT d 
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116 One could also translate panktikramena as just sitting in serial order in a row. Although this is 
possible, and it would then be easy to understand how the teacher can be in the middle of single 
row rather than multiple ones, nonetheless, as Jayaratha rightly understands, the teachers and 
disciples sit in a series of rows, as they would when sitting in concentric circles. See above, note 
28,95. 
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ekarake yathà cakre ekaviravidhim smaret | 

dvyare yamalam anyatra trikam evam sadasrake | 85 11 
sad yoginih saptakam ca saptàre ‘stastake ca và | 
anyad và tadrsam tatra cakre tàdrksvarüpini V 86 11 
tatah patre '"lisarpürne pürvari cakram yajet sudhih | 
ааһағауикіе nadhararahitam tarpanam kvacit V 87 ll 
üdhárena vinà bhramso na ca tusyanti rasmayah | 


In the circle with one spoke, one should recollect (and apply) the 
prescribed procedure (for the worship of the teacher as) a ‘solitary hero’. 
The couple (yamala) (is worshipped in the circle) with two spokes. 
Elsewhere (in the following circle), the triad (trika) (is worshipped). In the 
same way, the six Yoginis (are worshipped) in (the circle) with six spokes, 
the group of seven in (the circle with) seven spokes, or in the eight (circles) 
of eight, (the sixty-four Yoginis,) or whatever else that is like those 
(groupings), there (in an appropriate) circle that is like (the others). (85-86) 

Then, the wise man should worship the first circle" when the 
sacrificial vessel is completely full of liquor (ali) and is conjoined to (its) 
base (ddhara), (for) nowhere (in any circumstance) is libation (offered) 
devoid of a base."* Without the base, there is a fall (from the prescribed 
procedure), and the rays (of the deities) are not satisfied. (87-88ab) 


1"? According to the TSà p. 185, this is the circle of the assembly of deities. 
/" According to Swami Lakshmanjoo: "Cakrapüjà in the 28th chapter is in Sakiopáya. 
Yoginimelüpa [union with the Yogini] is in Sambhava, which i just after that. The latter is 
subtler, but still in the physical body, but it is then in subtler physical body. Yogini is not the gross 
body of the female, Although it seems that there are gross bodies, in fact Yoginimelapa [union 
with the Yogini] appears in the subtle sphere after Cakra Pūjā. In Cakra Рӣја there are all three 
Makaras, not just two. Not just the Arghapatra (the sacrificial vessel), He explains that in a subtle 
way ~ he alludes to this when he says that the Patra (vessel) should not be without айлаға - a 
base. He alludes to the third Makara — without Adhara, it is nothing. Yoginimelapa (union with 
the Yogini] can occur *hathatah [with force] or priyatah [pleasingly with love] and mantras are 
given. How can mantras be operating there? Manana [reflection] and Туйпапа [salvation] 
function there in a subtle way. They are subtle; but an outsider who comes, [all he] perceives is 
wine drinking etc. But it is nirargala [unconstrained] — there are no rules as in Cakra Püjà. 
Question: In these rituals where cakrapaja occurs and the Yoginis go into trance in 
identification with, for example, the eight Matrs [Mothers]. What is the nature of that trance? 
Reply: That IIvesa [trance is] in Sakropáya. The Yogint’s trance is in Saktopaya. She 
may have Sambhavopaya trance in the end. So, for example, if the 64 people in the cakra are all 
together in trance, it is collective. It arises spontaneously, Whatever the Yoginis say, that is гаг 
tathā — that comes true." 
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‘Elsewhere’ means in (the circle) with three spokes. ‘Like these 
(groupings)’ means each with a specific fixed number. ‘The initial’ (circle) is 
the first or main one. 

He (now) establishes that (with reasoned argument). 
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pretarüpam bhavet patram saktàmrtam athasavah || 88 || 
bhoktri tatra tu sā Saktih sa Sambhuh paramesvarah | 
anuSaktisivatmettham dhyatva ваттййат trayam || 89 I| 
tatas tu tarpanam küryam àvrter àvrteh kramat | 
pratisaficarayogena punar antah pravesayet || 90 11 
yavad gurvantikam tad dhi pürnam bhramanam ucyate | 


The sacrificial vessel (is Sadasiva,) the (Great) Ghost (preta).' The 
liquor (contained in it) is the nectar of (Siva’s) power. There it is the 
Sakti” who enjoys it, and he, Sambhu, is the Supreme Lord (Himself) 
(paramesvara)."' Having meditated on the three, Man, Power, and Siva, 
united together (milita) in this way, (the officiant) should then offer libation 
to each circle (of the assembly, one after the other) in due order. Then he 
should enter again into (the midst of the assembly) by moving round in the 
reverse order, until (he reaches) the teacher who is (in the centre) at the 
end. That is said to be a complete round. (88cd-91ab) 


((The officiant) should offer libation) *to each circle'. The meaning is 
that (he should offer it) to the four surrounding enclosures (around the teacher) 
also, (not just the teacher). (He should do it) ‘in due order’, without skipping 
subsequent (circles). This is the meaning. ‘Moving round in the reverse 
order’ means circling around in the contrary (direction). ‘That is a complete 
round'. The meaning is that it is one round, consisting of both sequences of 
emanation (in the outward forward clockwise direction) and withdrawal (in the 
inward reverse anticlockwise direction). 

Now he talks about the sequence in which libation (tarpana) (is 
offered). 


119 See above, 15/309. 
' Read sd ќа 


ate by maintaining the original reading: ‘there, the Sakti who enjoys it is 
he, Sambhu, the Supreme Lord (Himself)’. But this is a much less satifactory meaning. Abhinava 
is alluding here, it seems, to his teacher Sambhunatha (to whom he regularly refers as 
‘paramesvara’) and his consort. 
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tatradau devatàs tarpyàs tato virà iti kramah V 91 Il 

vīraś ca virasakti$ cety evam asmadgurukramah | 

tato *vadarisün vividhàn mamsamatsyddisamyutan || 92 Wl 
agre tatra pravikiret trptyantam sadhakottamah | 
patrabhave punar bhadram vellitasuktim eva са V 93 || 
patre kurvita matiman iti siddhàmate kramah | 


(According to some,) the sequence there is that libation should 
(first) be offered to the deities and then to (the Kaula adepts,) the heroes 
(vira). The sequence our teacher (Sambhunatha) (has taught) is that the 
Kaula adept (should be worshipped first,) and (then) the adept's Sakti.? 
(91cd-92ab) 

Then (once that has been done), the most excellent adept (sadhaka) 
should spread there before them many kinds of (fine) snacks, along with 
meat and fish etc., until they are satisfied. (92cd-93ab) 

Again, if there is no sacrificial vessel, the wise man should (display 
the ritual gestures — mudra called the) *Auspicious One’ and *Entwined 
Oyster Shell’ (vellitasukti), formed into a vessel (that serves as a substitute). 
This is the sequence (krama) (taught) in the Siddhümata.'? (91cd-94ab) 


He presents that: 
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Abhinava has said (28/75cd-76ab) that the rite (ie. Mürtiyüga) is described in the 
Yogisvarimata (Siddhayogisvarimata). Here then is evidence that that Tantra, or part of it, was 
also explained to Abhinava by Sambhunatha. 

' No passage dealing with these two mudràs is found in the edited short recension of the SYM. 
See Tórzsók 1999: 230. 
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daksahastena bhadram sydd vellitaSuktir ucyate | 94 11 
daksahastasya kurvita vamopari kaniyasim | 
tarjanyamgusthayogena daksádho vamakamgulth V 95 11 
nihsandhibandhau dvav ittham vellita $uktir ucyate | 

ye tatra panakdle tu bindavo yánti medinim ll 96 || 

tais tusyanti hi vetàlaguhyakadyà gabhastayah | 

dhàrayà bhairavas tusyet karapanam param tatah 97 11 
praveso ‘tra na datavyah pürvam eva hi kasyacit | 

pramádát tu pravistasya vicaram naiva carcayet || 98 11 
evar krtvà kramad yāgam ante daksinayà ушат | 
samalambhanatambiilavastradyam vitared budhah \\ 99 \\ 
rüpakürdhàt param һїпйт na dadyad daksinam sudhih | 
samayibhyah kramáàd dvidvigunà gurvantakam bhavet V 100 |! 
esa syan mürtiyágas tu sarvayagapradhanakah | 

Катуе tu samvidhau sapta krtvah kàryas tathavidhah W 101 11 


The Auspicious (Gesture) is made with the right hand. (Now we 
will) explain (how to make the gesture called) Entwined Oyster Shell 
(vellitasukti)."* Yt is formed by placing the little finger of the right hand on 
the left hand, together with the index finger and the thumb (of the left 
hand), keeping the fingers of the left (hand) below the right. These two 
(hands) held together (tightly) without gaps (sandhi), are called the 
Entwined Oyster Shell. (94cd-96ab) 

The Gabhastis (Sun Beams), that is, the Vetalas, Guhyakas and the 
rest, are satisfied by the drops (of consecrated liquor) that (happen to) fall 
on the ground when (the liquor is) drunk, (whereas) Bhairava is satisfied 
by (its flowing) stream. After (drinking from the vessel) comes drinking 
with the hands (karapana). Initially, one should not allow entry here to 
anybody (who is not qualified). However, if (someone does so) by mistake, 
one should abstain from examining (the merit) of the one who has entered. 
(96cd-98) 

Having performed the sacrifice in this way in due order, at the end, 
the wise man should dispense unguents, betel, cloth etc., together with a 
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donation (daksind). The wise man should not give a donation of less than 
half a rüpaka'^ to the regular initiates, and to the others, progressively 
double (that amount, according to their status as initiates) up to the 
teacher."* This is the Worship of the Embodiments, which of all the 
sacrifices is the main one (and the most important). In the case of the 
procedure of an optional (kamya) rite, it should be repeated seven times in 
this way. (99-101) 


(The Entwined Oyster Shell (vellità Sukti) is made) ‘with the right 
hand', that is to say with the fingers closely clumped together, lifted upwards 
and contracted. ‘Together with the index finger and the thumb’, that is, those 
of the left hand. Thus, the arrangement (of the fingers is completed) once the 
little finger of the right hand which is on top of the left hand is bound by the 
index and thumb of that (left hand). That is taught (in the Siddhamata in the 
following words): 


*Now, (if) there is no prescribed procedure concerning the sacrificial 
vessel, one should then follow this procedure. The Auspicious (Gesture) or the 
Entwined Oyster Shell is taught there for drinking (the sacrifi liquor)?" O 
Supreme Goddess, the Auspicious One is (formed) with the right hand. The 
Entwined Oyster Shell, that bestows great fruit, should be formed with both 
(hands). O fair-hipped one, the little finger of the right (hand) is placed on top of 
the left (hand), in conjunction with the index finger and thumb. Having done 
that, the (remaining) fingers of the left (hand) are arranged below the right one. 
Having formed the Entwined Oyster Shell with no breaks (between the fingers) 
(nisandhi), drinking (sacrificial liquor from the hands) is easily 
accomplished." ?* 


(One should not allow entry) *here' into the Sacrifice of the Assembly 
(cakrayága). A rüpaka is (equivalent to one) dīnāra. 
(He now) explains the purpose of doing this seven times.'”” 
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12% Below, Jayaratha tells us that а rüpaka is a dinára. According to Monier Williams, a dinára 
(derived from the Latin denarius) is ‘a gold coin or a certain weight of gold, variously stated as 
two kasthas, one pala of 32 rettis, or the large pala of 108 suvarnas. 

7 So a regular initiate gets half a праќа. A spiritual son (putraka) gets one. An adept (sádhaka) 
gets two, Other teachers get four, and the main teacher gets eight rüpakas. 

"7 Read рйпат for pane. 

"This mudrd is made by cupping the hands and drinking from them as an alternative to drinking 
from the sacrificial vessel. 

" Read saptakrtvakarane for saptakrtvah karane. 
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jananti prathamarh geham tatas tasya samarthatam | 
balabalam tatah pascad vismayante ‘tra mátarah \\ 102 |I 
tato ‘pi samnidhiyante priyante varadas tatah | 

devinàm atha nathasya parivarayujo ‘py alam || 103 || 
vallabho miirtiyago ‘yam atah karyo vipascita | 

ratrau gupte grhe virah $aktayo ‘nyonyam apy alam \\ 104 11 
asanketayujo yojya devatasabdakirtanat | 

alabhe mürticakrasya kumarim eva püjayet \| 105 || 
kamyarthe tu na tam vyangam stanapuspavatin tatha | 
pratipac chrutisamjfie ca caturthi cottaratraye || 106 || 
haste ca paficami sasthi pürvásv atha punar vasau | 
saptamt tatparà pitrye rohinyam navami tathà || 107 11 

müle tu dvādaśī brahme bhiitasvinyam ca pürnimà | 
dhanisthayam amavasya so ‘yam ekadasatmakah 108 || 
arkàditrayasukranyatamayukto ‘py aharganah | 
yogaparveti vikhyato ratrau và dina eva và || 109 Il 
yogaparvani kartavyo mürtiyágas tu sarvathà | 

yah sarvàn yogaparvakhyan vasaran püjayet sudhih W 110 || 
mürtiyagena so ‘pi syat samayi mandalam vind | 

ity esa mirtiyagah Srisiddhayogisvarimate || 111 Il 


51 


(It is done seven times because) 1) the first (time), all the Mothers 
(come to) know (their devotee's) house, 2) then (his) ability, and 3) after 
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that, (his) strength and weakness.” 4) Then they are amazed (with 
admiration) here, and they come in person, and 6) they (all) become joyful 
and 7) bestow (upon him) a boon. This, the Worship of the Embodiments is 
beloved of the Goddesses, and (so too) the Lord, who is accompanied by 
(his spiritual) family (parivara) (that delights in it also). Thus, the wise (and 
learned) should do it. (102-104ab) 

At night, in a house in a secret (location), Kaula adepts (vira) and 
(their) Saktis (gather), and capable of doing so (alam), (should call) one 
another using words said to be those of deities, that are not those linked to 
(ordinary worldly linguistic) conventions."' If (one) cannot find (or form) 
(alabhe) an Assembly of Embodiments (mürticakra), one should worship a 
(young) virgin"" who, for the purpose of an optional rite (kamya), should 


‘8° That is, the measure of his strength. 

P?! The text reads anyoyam apy alam | asamketayujo yojyà devatasabdakirtandt This reading is 
corrupt, although the commentary reproduces it. The translation follows. Jayaratha’s explanation. 
Read -kirtitah for -kirtanàt. Otherwise, one would have to understand ‘kirtandt’ to mean "by 
making use of (the words of the deities)’, But that would be a very forced translation. Gnoli 
loosely translates: they (communicate) with one another in a secret language, that is, the language 
of the Godde: alling each by names that are not those of (ordinary worldly) conventions." 

'?? Read kumarim eva for kumdrir eva. The worship of Kumari — a virgin premenstrual girl — is 
still very popular in Nepal and India, especially in the north. It is a standard part of the 
celebrations for nine days of worship dedicated to the goddess Durga — Nava Ratri — in autumn 
and spring. In many places this is the only time she is worshipped. In Nepal and Kamakhya in 
Assam, where the dominant religious culture is Sakta / Kaula, she is worshipped frequently. It is 
surprising that this is the only place the worship of Kumari is mentioned in the Tantraloka, or 
indeed anywhere by Abhinava. His silence reflects the fact that it is not a major practice in the 
early sources to which Abhinava refers. There is no reference to Kumārīpūjā in the Svacchanda or 
Netra Tantras, or indeed, as we would expect, in the Siddhàntas. It appears that the practice had 
not yet developed in the early period prior to Abhinava, Even so, we do find some references in 
the early sources to which Abhinava would have had acc For example, in one of the earliest 
major Bhairava Tantras, the Brahmaydmala, the Mothers (Маска) are identified as Kumaris (MS 
Kh fl, 18b), and are worshipped with consecrated with Mantra water (MS Kh 19a). 


kumárivratadhárinyà aklinnaratayas [k: aktivaratayas] tathà | 
sarvé eva prakarttavyà mátaro mantravaribhih | 


‘All the Mothers, be they (young women) who have taken the vow of a Kumari, or who 
practice sexual detachment (aklinnarati).' BY chapter 4 fl. Kh 19a 


The term aklinnarati is very unusual. The word rati means sexual passion or intercourse. 
The word *klinna' means ‘wet’, here apparently referring to the moisture of the vagina of a sexually 
aroused Woman. So a woman who has sex with a dry vagina is one who is not sexually aroused. 
Perhaps the term applies to prostitutes who for ritual purposes are worshipped as Kumaris 

The offering of gifts (dana) to women and virgins in general is also mentioned in the 
BY (Kh fl. 19a), Also: 


kumárinàr tathà strinàm svagotranam visesatah [k: -ta] | 
datva danarn yathasaktya sádhakas tu visesatah I MS Kh 165b 


‘Having offered money to virgins and women, especially those of one’s own clan, as 
much as one can, especially if one is an adept.’ BY 34/352 


However, nothing else is said there about it in the BY. Thus, one can hardly say that 
à is taught there. However, in the JY, which is certainly later, the worship of Kumaris 
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does appear, although it is not prominent. In the second ака, Kumari appears as an oracle, a 
function she continues to have in Nepal. 


trikone [k: -nam; kh: -na] mandale sthüpya kumàrim [k: -ri] Іакѕапапуйат [k: -ti] | 46 I| 

171b kh) аѕапаћ [k: йзатат] tatra sampijjyan devyah (> devyah) svaparivaratah [k: -sa; kh: — 
sah] | 

mürtau devitn krSam рӣјуа mahavibhavavistaraih [k: vistaraih; kh: -vistaraih] 47 Wl 

tato ‘ngustam avastabhya [k: tato gusta-] vidyam ávartayed girih | 

sahasrari yavad evasau [kh: -so] bhavadavesam āpnuyāt Il 48 11 

avistaya (> -yah) pradàtavyam suramadyasavarh bahuh [k: cahuh] | 

pascad yam üngam àtmiya [k: vyamariga-] bhitvárghari sampradapayet \\ 49 11 

datte ‘rghe [k: tatte'rghe] hastamatrena bhimim tyaktva tu tisthati [k: tisvati] | 

tatah prechen [k, kh: srchet] manorüdham kalatrayam atamdritah W 50 11 

118b k) Satarudradikavartam [k: -rudradikamvarta, kh: -rudādikavārtā] kathayet sā na sarnSayah 
| 

Srutva pratarpya devesim [k: -Si] tatah pascat [k, kh: раќса] ksamápayet [k: -yat] \ TY 2/30/51 11 


‘Having placed a Kumari endowed with (good) characteristics in the triangular 
mandala, one should worship the seat there of the goddess along with her retinue. Having 
worshipped the goddess Krsa in her iconic form with extensive (offerings) of great value, then 
having blocked the thumb (within a clenched fist (?)), the speech (of the officiant) should repeat 
the Vidya a thousand (times) until (the Kumari) attains penetrative absorption (dvesa) in you. (JY 
2/30/46cd-48) 

One should offer much wine and spiritous liquor to (Kumi 
(by the deity). Once the argha has been offered, she quits (the surface of) the earth for just a 
handspan and stands up. Then (the officiant) should ask (her) what is in his mind (constantly) 
without tiring for the three times (past, present and future). She will certainly tell (him) what is 
taking place with two hundred Rudras and the rest (of the beings that populate the universe). 
Having heard that and offered lustrations to the goddess (devesi), he should ask for forgiveness 
(for his sins and transgressions).’ (JY 2/30/49-51) 


) who is (now) possessed 


Another version of the same procedure is found in JY 2/59/49-58 (K: fl 176b-177a, Kh: 
261a-262b, G: 119b-120a) 


athanyam sampravaksyámi svasthavesanam uttamam | 

yena sarvar [k: sarva] prajanati [k: prajananiti] sadhakah samsitavratah V 49 W 
kumarith [k, kh, g: -ri] laksanopetarn [k: * ksanoyati] raktántayatalocanàm | 
raktakrsnürh [k: raktākrşnī] raktagaurüm [kh: -gorári] svdlarnkaradyalamkriam | 50 11 
sudhüpámodamuditüri supuspamvaracarcitam | 

sampüjayed [k: pujayad] yathà devim [k: devi] svasanastham suyantritah l 51 1 
krtaraksà [k, kh: -rakta] parivaram [k: -vari] vajrapafijaramadhyagàm | 
haritalamukhatyaktam [k: -tya *, kh: -tyaktvam] püjayeta [k: -yat] vidhünatah W 52.11 


‘Now I will tell (you) another most excellent absorption within oneself (svasthá), by 
virtue of which the adept who is resolved (to observe his) vow knows everything. He should 
worship in the prescribed manner a Kumari who is endowed with (good) characteristic (features), 
her eyes red and long at the ends. She is red and thin, red and white, and adorned with her own 
ornaments etc. She is delighted by the fragrance of fine incense, and her clothes are covered with 
beautiful flowers. She should be worshipped like the goddess, seated in her seat and, well 
restrained, rites to protect her are performed (krtaraksa), she is (surrounded) by her retinue in the 
middle of a cage of thunderbolts, (her) face smeared with yellow orpiment. (49-52) 


tarh (> tan) рӣјуа paraya bhaktyà japet їйт [k: japatam] paramam kalam [k: kali] | 
satam ávartayed [k: -yad] yavat tavad àvesam apnuyat 1 53 ll 

divyari bhaumarh mahádevi sahasrajapayogatah | 

sarityajya bhümirh [k: bhümi] tistheta àvistám ksubdhavigraham [k: ksudhva-] ll 54 W 
тайа saritarpayet samyah mahavibhavavistaraih [k: samyama — -vistarai] | 

177a К) 262b kh) 120a в) agratah pranatah prahvah sasrugadgadaya gira | 55 1 
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pranamya рағатеќапїћ tat praprcchen manogatam [k: vraprchan-] | 


Having worshipped her with supreme devotion, he should repeat (the Mantra which is) 
the supreme energy (kala). He should repeat it a hundred times (at a time) until he attains 
penetration (дуеба), and О great goddess, the divine plane, by repeating (the Mantra) a thousand 
times. (53-54ab) 

Abandoning (the surface of) the earth, she should stand up possessed (by the goddess), 
her form aroused. Then she should be lustrated properly with extensive (offerings) of great value, 
bowing before her, he is prostrate (before her), speaking with his voice faltering and tears (in his 
eyes). Having bowed to the Supreme Goddess, he should ask (her) what is on his mind. (54cd- 
56ab) 


brahmandodaragam [k: brahmadodaragt] vártàrh [k: уйпа] sarvarh [k: sarva] kathayate ksanàt W 
5611 

bhütari bhavyari bhavişyarh са yad anyad và [k: amyadvaha?] hrdisthitam | 

tat sarvam ádised [k: -modied] devi mahabhairavadamara [k: vadámarà] \ 57 W 

evamakarnya bhüyastàrn [k, kh: -yástarh] ѕаћрӣјуа [k: -pujya] paramesvarim [k: -ri] | 
ksamapayet [k: -paryat] tato devirh [k: devi] bhaktya [k: bhaksya] paramayà [k: varama-] yutah 
M 58 


She tells him everything that is taking place within the Egg of Brahma. The Goddess, 
the "атага of the Great Bhairava, will tell (him) everything — the past, the present and the future 
= or whatever else is in (his) heart. Having heard this and worshipped the Supreme Goddess again, 
then with supreme devotion (he prays to her saying): "please forgive (me)"'. (56cd-58) 


‘The worship of Kumari is taught again in the fourth sarka of the JY: 


kumarim [kh g: -ri] bhojayec cátra [g: -yecdtra] virümtatulyayoginah | 
brahmahatydsahasrani prayascittasatani ca || 205 11 

sakrt ѕзатрӣјапат krtvà kotipüjàruho bhavet | 

Smasane kalpavrkse ca yoginyah ksetram eva ca 11206 11 

Smasane cabhicarartham kalpavrkse tu siddhidam | 

yoginyah ksetrameldpe sarvasiddhi [kh: sarvamsiddhi] kulagame \\ 207 11 


‘And he should feed Kumüri here, along with yogis (of all ranks) up to (those) who are 
the equals of Viras. Having worshipped (her just) once, (it remedies the sin of) a thousand 
Brahminicides. (It is equivalent to) hundreds of penances, and he has worshipped (thereby) tens of 
millions (of divine beings). 

(He should do this) іп a cremation ground, under а wish-granting tree, and in the sacred 
field (attended by) yoginis. (This is done) in a cremation ground for magical purposes (abhicüra). 
Under a wish-granting tree it bestows accomplishments. Union with the Yoginis in (their) sacred field 
(bestows) all accomplishments in the Kulagama.’ (JY 4/20/205-207) 


Китаї are commonly worshipped in groups, especially, and paradoxically, as the 
Mothers. We find an example in the same sarka of the Jayadrathayamaia: 


atas caivabhisekam [k: -bhicyekam] tu $rnu virendravandite | 

kumáryastau samantya [g: -naya] vastrálarkara sobhitàh \ 3611 

329b g) candandguruliptangah [g: -liparngoh] puspasragdamabhiisitah [kh g: sobhith] | 
viliptà manitascaiva [k: masritascaiva] tarpitah susamahitah [g: зизат-] \ 37 W 
tásár parigatam nyasam hrdayádisu kirtitam | 

svakarair venivaddhais tu kumarinath parasparam | 38 ll 

230b kh) püjante püjayet kumbhan navasamkhyahrtan [kh g: hrità] priye | 
nyasyamamtra hrtà [kh g: hrtah] samyagesa caite yathà vidhih [kh: vidhi] ll 39 W 
arunddiganam tatra Китай! prakalpayet | 

pascimádi [g: -mā *] аіќахсаіуа yavan nairrtagocaram [kh g: nairta-] \\ 40 || 
tannāmāny atra ѕатсітуа [kh: sacintya] madhyato yagamadhyamam | 
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"Next, listen, O goddess praised by the lords of heroes, to the consecration. Having 
brought eight Kumaris, beautiful with clothes and ornaments, their limbs smeared with sandal 
paste and dguru and adorned with flowers and garlands, smeared (with scents), praised, lustrated 
and very attentive, the deposition that encloses them is said to be in the Heart and the rest (of the 
limbs). (36-38ab) 

Their hair braided by their own hands, the Kumaris worship one another. О beloved, 
nine jars taken (for the purpose) should be worshipped. The mantras that are to be deposited are 
seized properly (for that purpose) according to the procedure. (The officiant) should conceive the 
Kumáris to be in red and other groups, beginning with the western direction and ending with the 
southwest. Having thought of their names. In the middle, the sacrifice in the centre (takes place), 
(38cd-41ab) 


mahiilaksmiin (> -laksmi) tato mürddhni cintayed avanitale V 41 \\ 

їйзи marhtrān [k: mantram] varárohe devinari yojayed guruh | 

laksmyánupüjayed bhaktyà kalasam [kh g: kalasam] hastayor дадел [g: hastayerdadet] \\ 42 W 
240a) navamarh [k g: пауа$ат] Sisyahaste tu pürvavat prerayet kramat | 

ksepena [kh g: -па] vartuli krtya vidyate yena vrinhitah 1 43 1 

navaite sandhayet [kh: sarndhayah] prajna [k: praca] ratena vidhina sati | 

yävan na [kh g: yávanta] karnpam ayati kramasah [8: kramaso] sarnbhavanti ca V 44 W 
‘svahastasthitam еа [kh: svahasta * * *; g: savahastasthitatamevar] tu navateh sádhako 
bhavet | 

üpünugrahasámarthyarh [k: yasa-, kh: Sasa-] bhogamoksapradarh bhavet V 45 W 


He should then think that Mahalaksmi, who is at the head (of the Kumáris), is on the 
surface of the earth, O fair lady, the teacher should conjoin the mantras of the god with 
them. He should worship (them) again with Laksmi (i.e. offerings of money) with devotion, and 
place acred) jar in (their) two hands. The ninth one is in the disciple’s hands, and should be 
impelled as before, in due order. Having made it round by casting it forth, it can be obtained by 
that by which he is extended (?), The wise man should connect these nine together by this 
procedure (?). They arise successively until he begins to tremble. (The jar) held in his hand in this 
way, he attains the ninth (and so becomes) capable of cursing and gracing and bestows worldly 
pleasures and liberation." JY 4/65/36-45 


The worship of Kumari is practically absent in the Kubjikamata, the oldest Kubjikà 
Tantra, but appears in its expansion the Sa/sahasrasamhita which, 6,000 verses long, incorporates 
all the 3,500 verses of the KM. Here the worship of Kumaris is mentioned as an essential part of 
the initiates practice, but with no further elaboration. Note also that, just as Yoginis are 
worshipped along with Bhütas (ghosts) and such beings in the rites in which animals are offered 
(balidana), literally or symbolically, Kumaris are often worshipped along with them. In the 
Satsahasrasamhità we read: 


‘(Other offerings include) many kinds of betel. (A jar) full of wine (sidhu and 
kádambari), which should be kept hidden, is to be brought there. First one worships the Sequence 
of Guhyakubji present in the image (vigraha — an idol, the jar, or a mandala). One should then 
worship the sequence of Guhyakubji within а lampstand (mallaka). One should then light the 
lamp in the manner (kramena) taught by the teacher. Then one should praise (the deity) as taught 
by the teacher. The adepts of the Samaya should be worshipped along with the Kumáris and the 
troupe of yoginis. The (worship) should be done as well as one can, otherwise one should not 
extract the mantra.' (SSS 17/36-39) 


Although the worship of Kumari is not mentioned in the Kumarikakhanda of the 
Manthünabhairavatantra, it is well developed in the Yogakhanda, and the Siddhakhanda supplies 
mantras for it. Kumari is worshipped in the course of the regular rite performed on special 
occasions when the initiates assemble, as follows: 


62b ñ) kramagre [k, kh, gh, n: kàmagre] samayacakre mahaparve [k, kh: -parvvari; gh: -parva] 
trayolisu ll 55 1 
yajet [gh: yejat; n: japet] samayapatrani [n: -patrani] saddravyair vihitaih subhaih | 
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112b gh) carukair dipais tathà [k, kh, gh: -kaidipai-; n: sarukairdvipai * *] panaih [k, kh, gh: 
pànai] pascàt samayam arabhet || 56 | 

kumàri candikà }йеуй уовіпї kubjikà ca [n: nva] sā [k, kh, gh: ya; й: ye] | 

desikam bhairavam vidyàt [й: virndyat] sahajánandananditam [k, gh: sarnhaja-; kh: ?] 25/57 W 


"Before the Krama, in the assembly of the Rule, at a very sacred time (mahaparvan) and 
in the presence of the three lineages, offer in sacrifice the vessels of the Rule with six auspicious 
sacrificial substances that have been enjoined along with the sacrificial pap (caruka), lamps, and 
drinks, After that, begin the regular rite (samaya). Kumari should be known to be Candika, the 
Yogini, and Kubjikà. Know the teacher to be Bhairava, praised with innate bliss.’ (YKh 25/55cd- 
57) 


This may also be required during other occasional rites. For example, they are 
worshipped along with the senior members of the Kula and others during the preliminary rites of 
the Каша Sráddha. The procedure is taught in Sraddhavidhisitra in chapter 46 of the 
Yogakhanda, as follows: 


argharn datva tu sarvegàrn sarhürena tu bhairava || 6 I| 

padan [g: pada] praksülayed bhrtyà kumürinàr ca jyesthayoh | 
ganesabahuviránàr yoginisamavasthitàm V 7 11 

yugmam [g: yugma] yugmar tatah [g: tata] sthapya [g: зїһйруат] samay. 
gáyatryà dapayed argham puspaksatatilanvitam || 8 I| 

dapayed vàme parsve tu caitanyam [g: caitanyem] eva cobhayoh | 
dsanam vagbhavenddau mürtirüpar vicintayer || 9 11 


ám navātmake | 


"Having offered lustration to all (the Kumaris) in reverse order, О Bhairava, one should 
wash (their) feet and make offerings of food to the two eldest amongst the Kumaris, the lord of 
the host, and the many Kaula adepts (vira) present (there) with the yoginis. Placing them then in 
pairs in the Samaya and Navatmaka, he should offer lustration (whilst reciting) Gayatri along with 
flowers, rice and sesame. He should place the (seed-syllable of) cons 1) 
left and right of the two, and think of (their) seat as Vāgbhava (ATM) etc. and their (divine) iconic 
form (mürtitüpa). (6cd-9) 


pitarasya kulesanarh райгќат matrkasya ca | 

püjayet puspasragdamair divyavastrani dàpayet \\ 1011 

dhüpam candanapürvam tu pratyekaikasyünukramát [g: pratyekekasyanukramat] | 
188b] tatah palàlin datvà tu Saktipuspani [: sakta-] cátratah W 11 \\ 

аїрапі dapayet pascàd ārātrām uddharet [9: -re] tatah | 

mandalarn madhyatah krtvà tato vakyam [g: vaksam] udirayet ll 12.1 

adya tithe [g: titho] svayam cátra dyantu pataro (>>pitaro) mama | 

атїзйт mürtim dsthaya bhujadhvarh muktibhajah \\ 13 1 

trptiń krtvà vrajadhvarn tu sthànam paramasàsvatam | 

bhanitvà tu idar vakyarn kuladipani uddharet [g: muddharet] ll 14 W 


He should offer divine clothes to the Lord of Kula of the ancestor, and to the ancestors 
of the mother, and worship (them) with flowers and garlands. (He should offer) incense preceded 
by sandalwood to each one in due order. Then having offered meat and liquor, he should offer 
here Sakti's flowers and lamps, and then utter (Mantra) all night (arátrà) (?). (10-12ab) 

Having placed the mandala in the centre, he should then say: "On this lunar day may 
my ancestors come here by themselves (spontaneously). Having assumed their iconic form 
(mürti), may you (all) eat, you who are the recipients of liberation. Having satisfied (yourselves,) 
go to (that) supreme and eternal place.” Having said this, he should raise up the Kula lamps. 
(12cd-14) 


saripürnány alipatrani [g: -nilipatrani] puspani ca pradapayet | 
prathamarh kuladipani [g: -dipani] alipatrany atah param W 15 l 
pakvānnāni [g: -nàni] vicitrani anyayananyanekadhd | 
datavya bhaktiyuktena paraya sraddhayanvitah \ 1611 
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not be deformed, nor have (developed) breasts, or have menstruated. 
(104cd-106ab) 

131) The the first lunar day when (the sun is) in the (constellation) 
called Sruti (i.e. Sravana), 2) the fourth day in the three Uttaras,'* 3) the 
fifth day in Hasta, 4) the sixth day in (the three) Рӣгуаѕ,! and, again, 5) 
the seventh day in Vasu,"* 6) the one after that in Pitri,"" 7) the ninth in 
Rohini, 8) the twelfth in Mila, 9) the fourteenth (bhüta) in Brahma (i.e. 
Tisya), 10) the full moon in A$vini, 11) and the New Moon (атауаѕуй) 
Dhanistha, which is the eleventh. The days of the week amongst which any 
one (may be in) conjunction, are Sunday, the following three (i.e. Monday, 
Tuesday and Wednesday) and Friday. This is said to be a Yogaparvan (a 
Sacred Time of Union). During a Sacred Time of Union, whether at night 
or during the day, one should perform the Worship of the Embodiments in 
every way. The wise man who honours all these days, called *the Sacred 
Times of Union' (yogaparvan), with the Worship of the Embodiments, also 
becomes a regular initiate (samayin),"* (even) without the mandala."? Such 


tais trptaih sarve [g: sarva] trpyanti kulaéráddhe krte pitrm | 
nirvánarh [g: nirvanem] tu padari yànti anyathà rájasitanum W 17 1 
gacchanti te na sandeho ato ‘rtham Sraddham ücaret | 


He should offer completely full cups of liquor and flowers — Kula lamps, and then cups 
of liquor, various cooked foods, each different (and offered) many times. They should be offered 
with devotion and supreme faith. When they are satisfied, all are satisfied. Once the Kula sráddha 
has been performed for the ancestors, they go to the plane of liberation (nirvana); otherwise (if the 
rite is not performed for them), they assume a rajasic body. There is no doubt (about this). Thus 
perform (this) sraddha.’ (15-18ab) 


The worship of Kumáris can be an optional (kāmya) rite performed for worldly benefits, 
for example to promote peace and well-being, or for protection from natural calamities (YKh 
9/42-48). The Manthdnabhairava and related Kubjikà literature that developed after the KM is a 
major authority for the Newars in the Kathmandu Valley, who are well known for their extensive 
worship of Kumáris. 

13 The following is a list of eleven auspicious 
perform a Mürtiyága. 


cred times — here called yogaparvans — to 


^?! That is, Uttaraphalguni, Uttarasadha, and Uttaraprosthapada. 
15 That is, Pürvaphalguni, Pūrvāşādha and Pürvaprosthapada. 
!* Dhanistha. 

їз That is the eighth day in the month of Magha. 


"98 This passage prescribes seven performances of the Sacrifice to the Icons. With each 
performance, the Mothers respond increasingly, and become progressively more satisfied, until 
they finally bestow the boons the worshipper desires. The two passages that follow (104cd-106ab 
and l06cd-11 Lab) are also probably drawn from the SYM. Jayaratha quotes a passage, which is 
probably from there, of which 106cd-110ab is a paraphrase. None of these passages are found in 
the short edited recension of the SYM. (See Тӧглѕӧк 1999: 230). In the closing lines 
(110ced-11 lab), Abhinava states that by the performance of the Mürtiyága at the right time, it is 
possible to receive the basic samaya initiation. That is not stated in the passage Jayaratha cites 
from the SYM. We have observed on several times that Abhinava is keen to promote the 
possibility of receiving initiation directly by the deity on various occasions. This is another one of 
them. 

13 At the conclusion of the rite by which the neophant is initiated, he is shown the mandala of the 
deity and worships it. Thus a person who is ‘without a mandala’ is one who has not been formally 
initiated in this way. One wonders how such a person would have been allowed to be part of an 
assembly engaged in this rite in which teachers and initiates are worshipped. Perhaps he may have 
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is this Worship of the Embodiments according to the Siddhayogisvarimata. 
(106cd-111) 


(The Mothers come to know his) ‘ability’ (to perform) the sacrifice etc. 
(His) ‘strength and weakness’, that is, his capacity or lack of it (perform) the 
Hero’s rites (i.e. those of Kaula adepts). (The Mothers are) ‘amazed’. They 
consider it to be an astonishing (and marvellous thing) that there are mortals of 
this kind also. This is the meaning. The word ‘Mothers’ is associated with each 
one of these (seven statements). That is said (in the Siddhayogisvarimata): 


"During the first Worship of the Embodiments, (the Mothers come to) 
know the adept’s house. In the second one, his ability, and during the third one, 
his strength and weakness, О goddess, during the fourth one, these Mothers 
become astonished (with admiration). (Then,) during the fifth, having gone 
themselves to his (house), they enter into the (very) middle of it. During the 
sixth one, they come to have affection (for him,) and during the seventh, they 
bestow boons (upon him). They give him what he desires, long life, health and 
wealth.’ ^^ 


(The participants) ‘(should communicate) with one another using 
words said to be those of deities, that are not those linked to (ordinary 
worldly linguistic) conventions.’ (They do this) in order to name (each other) 
in some (way). The meaning is that (what they say) is devoid of the worldly 
usage of words. Thus, (for the same геаѕоп,) it is said that (the house where they 
gather is) ‘in a secret (location)'. ‘The (constellation) called Sruti' is 
Sravana. "The three Uttarüs', means any one amongst them in which a 
conjunction takes place. One should understand the same with regards to ‘(the 
three) Pürvas'. ‘The one after that’ is the eighth (lunar day) ‘in Pitri’, that is, 
in (the constellation of the) Maghàs. (With regards to the name) ‘Brahma’ (it is 
said that): 


‘A Brahmana (is such) in three things concerning himself, in order to 
form a school (kendra), in the eight forms of wealth and because he is a son of 
the earth.’ 


Thus, the word ‘Brahmana’ denotes the individual soul, and so its deity, 
which is (the constellation of) Tisya. ‘Bhiita’ means the fourteenth (lunar day). 
‘Sunday and the following three’ means Sunday (= sun) and three that are 
preceded by it, that is, Monday (= moon), Tuesday (= Mars) and Wednesday (= 
Mercury). This is the meaning. In this way, that is called a sacred time of union 
(yogaparvan) in which a day (of the week), secondarily characterized by a 
constellation and lunar day, as explained, is conjoined with any one amongst 


just happened to enter a place where it is going on (see above, 28/98). It is also possible that he is 
invited to attend to thereby initiate him. 

"^ 102-104ab is a paraphrase of a passage Jayaratha quotes, presumably, from the 
Siddhayogesvarimata. 
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these five planets. The meaning is that that is its name. As is said (in the 
Siddhayogisvarimata): 


‘(Auspicious times for this sacrifice are) 1) the ninth (lunar day) day 
when in conjunction with Rohini, 2) the fourteenth in Pusya, 3) one should 
know that it is the fifth in Hasta, and 4) in Mila it is the twelfth. 5) In Sravana, 
the first (lunar day) is the accomplished one, and 6-8) the fourth in the three 
Uttarás (i.e. in Uttaraphalguni, Uttarasadha, and Uttaraprosthapada). 9-11) The 
sixth bestows accomplishment in the Pürvas (i.e. in Pürvaphalguni, Рӣгуаѕадһа 
and Pürvaprosthapada), and again 12) the eighth amongst the Maghas. 13) One 
should know that (the sacred time) in Aśvinī is the Full Moon, and 14) with 
Vasu, it is said to be the seventh. 15) (It is) the New Moon (amavasyd) in 
Dhanisthà. О fair faced lady, once known this in this way, one should calculate 
the day of the week (that these conjunctions occur, be it on) on a Monday, 
Friday, Sunday, Wednesday (or) Tuesday.” 


The Procedure to Offer of the Sacred Thread 
(pavitrakavidhi) 


Having explained the worship of the assembly (cakrayága) in this way, 
in order to explain the procedure (for the rite of the offering) of the sacred 
thread, '* he says: 


?! Tt is common practice for Saivites of all traditions to make offerings, at least once a year, to ће 
deity of coloured or plain white threads called 'pavitra', which literally means 'sacred' or ‘pure’. It 
is offered with prayers to the deity to complete the rites performed during the year and make 
amends for faults that may have occurred. The pavitram is also offered to the teacher, the officiant 
himself, rosary, book, and ritual implements. The rite marks the beginning of a period of ascetic 
observance (niyama, vrata), which ideally lasts for the full four-month period (caturmása) of the 
rainy season, corresponding to the time eeps, that is, from the twelfth day of the bright 
half of the month of Asádha (June-July) to the same day in Karttika (October-November). Here 
Abhinava also allows a shorter observance of only a week or even just three days (below 
28/141ab, 181). See also SSP 2/165-167. Sanderson 2006: 30. Concerning this rite, see SSP vol. 
2, pp. 1-193 and introduction, pp. 7 ff. Also Rauravagama vol. 1 pp. 147 ff. (kriyapáda 25) and 
the many texts cited there by NR. Bhatt. 

This rite is one of very few to which Abhinava refers in the Paratrisikdvivarana. 
Clearly, he sees it as a particularly important one for him, although it is not even mentioned in the 
MV. Indeed, he says in his Tantrasára (p. 187) vind pavitrakena sarvarh nisphalam | ‘Without the 
pavitraka everything is fruitless.’ He says that he is quoting the Tantráloka. Surprisingly, this 
statement is not found here. It seems that some part of the text has been lost. 

Abhinava's brief reference in the PTv (p. 236-237) to rite of the sacred thread is 
heralded by a citation from the Sarvacdra that Jayaratha quotes ad 12/24cd above. The point is 
made that all food equally consists of the five elements. As it is all the same, there is no reason to 
doubt whether some food is pure and other food is not. Abhinava notes that this is also the view of 
the Virávali, which is another Trika Tantra, and the Kramastotra of the Külikrama, of which he 
quotes the verse referring to Yama Kali (translated above in TAv ad 4/151). The making and 
offering of a sacred thread is done as an expiation for omission or error in ritual procedure. Here 
in the Trika context, it serves specifically, according to Abhinava, to atone for failure to offer 
Kaula substances to the deity or maintain the right attitude of mind. Thus he says in the PTv (p. 
236-237): 


ata eva sadardhasastresv esaiva kriyà prayo niyantrandrahitatvena рӣја tatparipüranayaiva 
sarvadravyalabhat samvatsaramadhye catus trir dvih sakrd và pavitrakavidhir uktah | 
kriydyah рйгапйгїһйуа yagajnapirandaya са | 
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athocyate Sivenoktah pavitrakavidhih sphutah | 
Sriratnamálatrisirahsastrayoh sücitah punah M 112 II 
srisiddhatanasadbhavamálinisarasàsane | 

tatra pradhanyatah Srimanmalokto vidhir ucyate ll 113 Il 


We will now talk about the procedure (used to perform the rite of 
the offering) of the sacred thread (pavitra). It is clearly taught by Siva in the 
venerable Ratnamala and in the TriSirahéüstra, whereas it is (only) 
mentioned briefly in the teachings of the venerable Siddha, Afana (i.e. 
Nisatana), Sadbhava Tantrasadbhàva)'" and Маііпїѕаға ^% There (out of 


catuh хака và yah kuryan na рауйгат sa nisphalah \\ 
p. 237) iti vijfianakramo vistarata uktah | 


"Thus the procedure (vidhi) concerning the sacred thread taught in the Trika scriptures 
(should be performed) four, three, two times, or once in a year. This is because this rite (kriyà), 
which is one of worship (pij), is generally not devoid of constraints (especially those regarding 
the offerings of Kaula substances), and so (if) all th crificial substances were not obtained (as 
required), it is taught in order to complete it. (It is said that) **Не who does not perform the rite of 
the sacred thread from one to four times a year in order to complete the rites and sacrificial 
injunctions does not have the fruits (of his ritual action). Thus, (the corresponding) procession of 
consciousness has been taught extensively." 


In his Tantrasára, Abhinava is very clear that it is essential to perform the rite of the 
sacred thread at least once a year. Failure to do this is itself a serious transgression. He declares 
again in the Tanrrasara (p. 188) that it is ‘considered to be the main (rite)'. (Following Gnoli, I 
read mukhyo ‘sau kalpah for mukhyànvapatkalpüh). He goes on to say: 


tadakarane 'ауаќсіпат јаре jňānī арі — sambhavadvitto.api — akarane — pratyavaiti 
lobhopahitajfinakarane }ййпапїпайрапей | yada prapyapi vijriünar düsitam paramesasüsanam 
tadà prayascitti | 


“If that is not done, one must repeat (the Mantras of) atonement (prayascitta). (The rite 

should also be performed) by a man of knowledge who has the means to do so. If it is not done, he 
commits a sin, because in failing to do so, his knowledge is clouded by greed, with the result that 
the (spiritual) knowledge (he possesses is implicitly) maligned, (It is said that) if, even though 
(this) knowledge has been obtained, the Supreme Lord’s teaching has been corrupted, then (the 
culprit) is subject to observe a penance.” 
'® We can be sure that the Tantrasadbhava is meant here, because Abhinava refers to it in the TSA 
(p. 187), saying that those who know say that this ceremony should be performed on the last 
fifteenth lunar day of the southern course of the sun (daksindyandntapaficadasi). There is indeed a 
brief mention of the pavitram in the TS. Consecrated with mantras, it is placed in a box made of 
three metals (triloha), and is worn as a protective amulet (trilohavestitam caiva dhürayen manim 
uttamam | рауйгат raksandrthe ca subhagatvarh prajayate | TS 25/322). But this is not really the 
pavitram described here, which is periodically offered to the deity as an atonement (prayascitta) 
for sins, mistakes and omissions in the performance of rituals. 
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these), we will primarily (expound) the procedure taught in the venerable 
Майа. (112-113) 


(He says that it is) ‘mentioned briefly’ in the venerable Siddhd and the 
rest, because it is not discussed there directly. (We will) ‘primarily’ (expound 
the procedure on the basis of the Kularatnamala) because, although it is not 
particularly clear, the origins (of the procedure) and other things are spoken 
about here more (than elsewhere). 

He says that (quoting from the Kularatnamala): 


абаат таат: | 

APRS: TW PHS A WEN 1 22% 1 
жае J AS gA: ЧЕТ: WAT | 
feed cart are ха чачта 1 224 d 
едет d qu mi mma fura 
Ware afud we: ASAT RÀN: | 225 d 
amt aeneo чара, | 

qa: аиста татай жаң и 226 и 


13 Sanderson (2001 4 n 1) со 
reference to а Málinisára. It is 
mentioned there at all. 
'^ The passage from the (Trika) Kularainamala Abhinava i 
enough to the one found in the Kubjikamata (24/143 ff) and its expansion the Saf: 
(chapter 48) for it to be quite probably the common source. The Kularatnamálà is well known to 
the Kubjika Tantras, and they draw from it in several places. So it is possible that the account оѓ 
the origin of this rite found in these Kubjikà Tantras is drawn from there. They may also, of 

se, share a common original source. If, as Jayaratha says (ad 28/112-113), the myth of origin 
ritual is not clearly given in other sources, it strengthens the case for supposing that the 
KM/SSS has drawn its account, in part at least, from there. However, the wording in the KM and 
SSS differs in many places from the KRMa, but as we shall see, comparing the two as we go 
along, they are not distant from one another. 

The strands of the three threads of the pavitra are divided into three parts, said to 

correspond to the Self, Vidya, and Siva, This is a common basic identification cf. the 
Mayasarhgraha, quoted below ad 28/155cd-156ab, We read in the SSS: 


144 


lers the Málinisára to be the Trikasára. There is no other 
unlikely that it is the Málinivijayortara, as this rite is not 


“(The sacred thread) of cotton (is symbolically made of) three threads of gold, silver, 
and copper, (each of which is) first tripled (thus making nine strands), and, having done that, it 
should (all) be purified. Here (in this case) the strands are three hundred and sixty, as the teacher 
says (there should be). O beloved, they should be (divided) into three (parts, representing) the 
Self, Vidyà, and Siva." 


The rite described in the $$$ also involves the worship of snake gods — Nagas: ‘Again, 
I will now discuss something else. О goddess, this, the prescription concerning (the offering of) 
the sacred thread (on) the eighth and (or) the fourteenth of the bright fortnight (of Caitra). O fair 
lady, that Naga who is the good son of the aforementioned (sage) destroys the fruit of men's 
worship if he is not worshipped. Thus, I have revealed his name and form in the mortal world. О 
mistress of the gods, by worshipping (him) one obtains the aforementioned fruits." 
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ksirübdhimathanodbhütavisanidravimürcchitah | 
nágarájah svabhuvane meghakále sma nàvasat V 114 Il 
kevalam tu pavitro ‘yarn vayubhaksah samah satam | 
divyam dasagunam патат Ьһаїгауат paryapüjayat V 115 11 
vyajijfiapac ca tam tustam nütham varsàsv ahar nije | 
patale паѕйит Saktah so ‘py enar paramesvarah || 116 11 
nagam nijajatàjütapithagam paryakalpayat | 

tatah samastadevaughair dhàrito ‘sau svamürdhani V 117 ll 
mahatarh mahitünàr hi nàdbhutar visvapüjyatà | 

tasmàn mahesitur mürdhni devatànàm ca sarvasah 118 11 
atmanas ca рауйғаћ tarn kuryad yagapurahsaram | 

даҳа kotyo na рй, п pavitrarohane ѕатаһ || 119 II 

vrthà jüànam gurvàradhanam eva ca | 

vind pavitrád yenaitad dharen nàgah sivajfiayà ll 120 11 
tasmát sarvaprayatnena sa káryah kulavedibhih | 


"*Stunned (at that time) by the sleep induced by the poison 
produced by churning of the milky ocean,"5 (Vasuki,) the king of the 
Nagas, did not reside in his own world during the rainy season.'" Only this 


ssage here from the Kularatnamálà (i.e. 28/114-122ab) is similar to the one found in the 
jikamata (КМ 24/143-151аБ) and its expansion, the Satsaharasamhita. (chapter 48). 
Although the wording as a whole is not the same, sometimes whole lines coincide. TÀ 28/114- 
117, 199cd-121ab is equivalent to KM 24/143cd-149ab, 149cd-151ab. ТА 28/121cd-122 is 
equivalent to KM 24/251cd-252. Chapter 48 of the Sarsahasrasarihità is essentially an expanded 
version of the account in the Kubjikamata. 

1% ksirabdhimathanodbhiitavisanidravimircchitah | TA 28/114cd. 

Compare: 

рига devasurair devi ksirodo mathito yada | 

tatra netro mahabhage kasyapasya suto bali || 

manthàne yojito bhadre visanidravimiirchitah | 


‘O goddess, in the past, when the gods and demons churned the Milky Ocean. О noble 
lady, there lived a snake there in it called Netra, who was a might son of (the sage) Katyapa. О 
fair lady, he was appointed to (assist) in the churning. (However,) he was stunned by sleep 
induced by poison,’ (KM 24/143-144ab) 
V nagarajah svabhuvane meghakale sma navasat V 114 || 


cf. na Saknoti talasydnte varsasu vasituri yada || KM 24/144cd. 
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(Naga called) Pavitra (was there). He worshipped Lord Bhairava and 
fasted for ten times a hundred divine years. He then said the following to 
the Lord, who was (thus) satisfied (by him): “I cannot remain in my own 
world during the rainy season." (And so) that Supreme Lord 
(paramesvara) then took that Naga and placed him in the sacred seat (on 
the top) of (his) matted hair. Then, all the hosts of gods (also) placed him on 
their own heads.'^ It is not surprising" if great and famous beings are 
honoured by everybody. Therefore, after having completed (the 
appropriate) sacrifice, (the teacher etc.) should always place a sacred 
thread on Mahe$vara's head and on that of (all the other) deities, as well as 
on his own." 

Ten times ten million rites of worship are not equal to (one) offering 
of the sacred thread. Without (offering) the sacred thread, initiation, 
knowledge, and the worship of the teacher are (all) in vain. It is due to that 
(omission) that the Naga steals one away. Thus at Siva’s command those 
who know Kula (doctrine) must perform (this rite of the sacred thread) 
with all effort.’!? (114-121ab) 


“When he was not able to live in (his hole in) the ground during the rainy seasons.’ KM 
24/144 
"8 vyajifiapac ca tam tustarh патат varsasv аһат nije | 
patale nàsitur Saktah so ‘py enar paramesvarah ТА 28/116 Wl 


cf. tusto .aharh tasya devei Кіт kartavyari puroditam | 
tato .asau dandavad bhümau mama padagratah sthitah M 
pravrtkale na Saknomi talànte vasiturn hara | 


‘O mistress of the gods, satisfied with him, I asked him first what needs to be done. 
Then he prostrated full length before my feet (and said): “O Hara! I cannot live in the earth during 
the rainy season." KM 24/146-147ab 


19 ладат nijajatàjütapithagar paryakalpayat | Е 
tatah samastadevaughair dharito ‘sau svamürdhani I TĀ 28/117 1 


cf. tatah so ‘pi тауа devi karabhyam grhya bhütalàt M 
Sirasa dhàrito devi jatájüte varanane | 
tatah sarvais tu devesi sirasà dharitah Sucih \\ 


(So,) O goddess, laying hold (of him) with (my) two hands, (I pulled him out of) the 
earth, and having done so, O fair lady, I bore (him) on (my) head, O goddess, in (my) matted hair. 
Thus, the pure one, O mistress of the gods, is (similarly) borne on the head of all (the gods). (KM 
24/147cd-148) 

' Read nàdbhütarn for nadbhütà. 

"5 118-119ab has no equivalent in the KM. This and the previous sentence could well be 
Abhinava's own comment. 

19 dasa kotyo na püjánàri pavitrárohane samah || 119 11 

vrthà diksà vrthà }ййпат gurvarüdhanam eva ca | 

vinà pavitrad yenaitad dharen nagah śivājñayā TA 28/120 Wl 

tasmāt sarvaprayatnena sa küryah kulavedibhih | 


cf. dasakofis tu рӣјапат pavitrárohane sama | 
vrtha diksà vrthà јйапат gurvaradhanam eva ca \\ 
harate nágarájas tu vind devi pavitrakat | 

(vrthà pari$ramas tasya yo na kuryát pavitrakam) M 
tasmāt sarvaprayamena kartavyam kulajaih priye | 
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‘This Pavitra’ (the sacred thread) is to be denoted by this (same) word 
(which is the Naga’s name). As is said (there in the Kularatnamala): 


"Thus, О goddess, I am worshiped by that great soul (called) Pavitra.’ '® 
And so too: 

“The lord of the Nagas called Pavitra is the elder brother of (the Naga) 
Vásuki. 

In case (one accepts) the reading pavitrena — one should explain that 
(the sense is) ‘by means of the five products of the cow and the like." ‘Ten 
times a hundred years' means a thousand years. That is said (there): 


"The very strong (Pavitra) fasted for a thousand divine years.''^* 


(The teacher etc.) ‘should always place’ (a sacred thread on the deity 
etc.). By means (of the statement that begins with) ‘ten times’, the purpose (of 
performing this rite is explained). 

When should it be done? He says: 


smear: Tat faf q 222 1 
"dom: Рт aac тойи | 

ЧӨ тес sitar fed Нац 1 222 1 
FONE ToS ATES чеч | 
asadhasuklan mithunakarkatasthe ravau vidhih 121 11 
kartavyah so ‘nirodhena yavat sā tulapürnimá | 


tulopalaksitasyantyam kartikasya dinam matam \\ 122 |l 
kulasabdam pathanto ‘nye vyakhyabhedam prakurvate | 


‘Ten times ten million rites of worship are not equal to (one) offering of the sacred 
thread. Without (offering) the sacred thread, initiation, knowledge, and the worship of the teacher 
are (all) in vain. О goddess, it is because there is no (offering of the) sacred thread that the king of 
the Nagas steals (one) away. In vain is the effort of one who would not perform (the ceremony of 
the) sacred thread. Thus, O beloved, those born of the Kula must perform (this rite of the sacred 
thread) with all effort.’ KM 24/149-15 lab 
"% fenasmy ürüdhito devi pavitrena mahütmanà | 
cf, tenühar radhito* devi pavitrena mahātmanā | KM 24/145ab. 

* 555 48/4a reads tendpyaradhito, which is correct Sanskrit. 

1% No equivalent in the KM or ће SSS. 

555 Jayaratha is referring to a variant reading of pavitro ‘yam ‘this (Naga called) Pavitra’. The 
variant is pavitrena. The word ‘pavitra’ means ‘pure’ or ‘sacred’. So 'pavitrena' means ‘by that 
which is sacred'. This Jayaratha understands to be the five sacred products of a cow i.e. milk, 
curd, butter, cow dung and urine. Thus, the translation would be: ‘By means of the sacred (five 
products of the cow etc.) he worshipped Lord Bhairava and fasted for a thousand divine years’ 
instead of ‘this (Naga called) Pavitra (was there). He worshipped Lord Bhairava and fasted for a 
thousand divine years’. 

1% This line is the same as KM 24/145cd. 
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This (ritual) procedure can be (undertaken any time,) with no 
impediment, from the bright fortnight (of the month) of llsadha (June-July) 
up to the full moon in Libra, that is, when the sun is in Gemini and in 
Cancer. The last day (of this period) is considered to be (the last day of the 
month of) Karttika (October-November), which Libra implicitly denotes as 
(the month the sun is in Libra). Others who read Kula‘ (instead of Tula — 
Libra) explain differently.'* (121cd-123ab) 


‘Gemini’ etc. (these signs) implicitly indicate (others also). Thus (the 
same applies when the sun) is in Leo etc. ‘Without obstruction’ means without 
a break. (The last day of the month of Karttika) ‘is implicitly denoted by 
Libra’. The sense is that the sun in Libra is in the (month of) Karttika 
(October-November). 

He presents the (other) different explanation. 


Rema: por aufer ferry 1 223 1 
qo free: wet Wa qum | 


nityatantravidah krsnam kartikac caramam dinam \ 123 || 
kulasya nityacakrasya piirnatvam yatra tan matam | 


According to those who know the Nityatantra,'” (the thread should 
be offered) on the last day of the dark lunar fortnight of Karttika (October- 


157 Therefore, not the ‘full moon in Libra’ but rather the ‘full moon of Kula’, 
15% Cf. KM 24/251cd-252 we read: 

ágádhe Suklapakse tu mithunasthe divakare Vl 251 11 

tadālābhe prakartavyarh karkatasthe divakare | 

avirodhena Канаууаћ yavat syat tulapürnimá \\ 252 I| 


Also SSS chapter 48 (no numbering of verses): ‘The sacred thread should be fashioned 
in the bright fortnight of llsüdha when the sun is in Gemini, or else on the eighth or fourteenth day. 
O fair lady, it should not be done by mistake when (the sun is) in Cancer (on these days). (But) it 
should be done without obstruction during the full moon in Libra. O goddess, (auspicious days) in 
Bhadrapada are the fourth of the bright fortnight and the fourteenth, which is called Kula and is 
said to be the best according to (the various) Kula paths,” 

Here both Tula and Kula are accepted as marking different days. 

19 The followers of the Nityátantra are those who talk of a Kula full moon rather than one іп 
Libra (Tula). Thus, in the Tantrasara (р. 187) Abhinava writes: tatra dsadhasuklat 
kulapürnimádinàntam karyarh pavitrakam tatra kartikakrsnapaficadast kulacakram nityacakrarn 
pürayati iti Srinitydtantravidah | 


"Therefore, from the beginning of the lunar bright fortnight of the month of Asadha 
until the end of kulapürnimá, the full moon night of the night of Magha, the pavitraka should be 
offered. On the dark night of Karttika, the rites of kulacakra and nityücakra should be performed. 
This is the opinion of those who know the Nirtyátantra." 


Abhinava refers to Nitya Tantras as a general category in the РТУ р. 156. One may 
include under this general category the Nitydsodasikarnava — ‘the Ocean of the Sixteen Nityas’, 
although it probably post-dated Abhinava, or in any case, he had no knowledge of it. Otherwise 
called the Vàmake$varamata, it is the root Tantra of the Srividyà tradition. Other Tantras of this 
type that teach the worship of types of Yoginis called Nitya as goddesses have largely been lost, 
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November). According to some, this is where (at that time) Kula, which is 
the wheel of the (goddess) Nitya, (appears in all) its plenitude. (123cd- 
124ab) 


As is said (in the Nityátantra,) beginning with: 


"One should execute this most excellent procedure during a parvan in 
which lamps (are lit) (dipaparvan). Sakti is said to be Kula and she is said to be 
(the goddess) Nitya.’ 

And ending with: “О Mahe$vari, her full state is there (on the day of the 
Full Moon).' *Or else O goddess, in order to avert all bad omens, (She is) 
always on the middle (finger)? (madhyama). One should worship the assembly 
of Nityàs (nityácakra) with this procedure." 


Having presented in this way one view, he also talks about another: 


Этте: HOT qSunpg 22% dg 
ied ая emer ur faf ОЙТ d 


mághasuklàntyadivasah kulaparveti tanmatam | 124 ll 
pürnatvara tatra candrasya sā tithih kulapürnimà | 


There is a view" that (this) kulaparvan is the last day of the bright 
lunar fortnight of Magha (January-February). The full moon of Kula is the 
lunar day when the moon is full. (124cd-125ab) 


Surely (one may ask), a Kula parvan that corresponds to a full moon 
also occurs on other lunar days (in other months). So why is the full moon in 
Magha referred to with the term ‘the full moon of Kula’? With this doubt in 
mind, he says: 


chin: Fe: тает ЕЯ: 234g 
FoR чеп RA fed reaped | 


daksinottaragah kalah kulakulatayoditah \\ 125 11 
kulasya tasya carame dine pürnatvam ucyate | 


and were most probably older than the NSA. A surviving representative of the Nitya Tantra is a 
damaged, incomplete palm leaf manuscript of the Niryakaulatantra, stored in the National 
Archives in Kathmandu. It is numbered NAK 2-226 and NGMPP reel no. B26/21a. The e-text is 
in the Muktabodha digital library on the Muktabodha website. The manuscript is incomplete and 
lacunose. This is probably why this reference could not be traced there. 

' Libation (tarpana) is generally offered with the middle finger. In this case the text may have 
been teaching a form of libation meant to counter evil portents. Jayaratha quotes the 
Paficamrtatantra ad 15/281 as saying that ‘the middle finger is taught (as the one to use) for all 
the rites, because of its (extraordinary) power (samárthya)." 

'*! Abhinava tells us in the Tantrasdra (p. 187) that this is the view of the Bhairavakula and the 


Ürmikaulárnava. mághasuklapaficadast iti Sribhairavakulormividah. 
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(Others) call the (period of) time when the sun moves southwards 
and to the north, Kula and Akula, respectively. (According to ћет,)' the 
last (full moon) day of this Kula (period) is said to be (Kula’s) full moon. 
(125cd-126ab) 


Here (in this world, half of the year) the sun moves to the north 
(uttarayana). Beginning with the month of Phalguna (February-March) up to 
the month of Sravana (July-August), (three) seasons of the year arise, and there 
are six full moons. (The half of the year in which) the sun moves southwards 
begins with the month of Bhddrapada (August-September) up to Mágha 
(January-February), (and so during this time,) there are six full moons. It is 
because of this that the movement on the southern course, denoted (in this case) 
by the term ‘Kula’, is said to reach completion (lit. ‘a state of fullness’) on the 
last day of Magha (January-February). As Sruti (declares): 


‘Or else the mouth of that year is the full moon of Phalguna (February- 
March)." 


Again: 

*Or else one should take up that mouth of the seasons in the full moon 
of Phalguna.’ 

Thus, that is also said (in the scriptures). Accordingly, he says: 
їйїрдї fet $35 d 
чаа sennmedfHapl qM аёня: | 


daksinàyanasi 
pavitrake prak 


imüsakartavyatvam ato vidhau \\ 126 11 
'atvasiddhyai ауа vartmanah | 


Thus, the rite of the sacred thread should be performed during the 
six months the sun moves southwards, so as to illumine (its) dark path. 
(126cd-127ab) 


*The dark path' is made of transgressions of the Rule etc., the nature 
of which is darkness. 

Having talked about that in this way incidentally, he goes on to talk 
about the main point. 


' These follow the Tantrasadbhava (TSà p.187). TSA p. 186-187): daksinayanantapaficadasi iti 
sritantrasadbhavavidah | In the TSà (p. 186) Abhinava lists the first three of these sources, that is, 
Ratnamálà, Trisiromata, and the Siddhümata. sa ca Sriraamalatrisiromata-srisiddhamatadau 
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The Procedure to Offer the Sacred Thread 
According to the Kularatnamala'™ 


qaa BF 91 AERA | 22 1 
Teta чеч ATO | 


чел TAS AANER: 222 1 
Чіа: ard: vow g de | 


tad etad bahuSastroktam ripam devo nyarüpayat I| 127 11 
ekenaiva padena Sriratnamalakulagame | 

tad atra samaye sarvavidhisarnpüranütmakah VW 128 11 
pavitrakavidhih karyah Suklapakse tu sarvadà | 


The form (and nature of this sacred thread) (rüpa), taught in many 
scriptures, the Lord has described in just one word in the venerable 
Kulagama™ (called) Ratnamālā. The procedure concerning the sacred 
thread, which completes all (ritual) procedures, should be done (sometime) 
during the moment in time (mentioned) here, and always'* during the 
bright lunar fortnight. (127cd-129ab) 


It has been ‘taught in many scriptures’, beginning with the Vedic. 
This is the meaning. 

Surely (one may ask), according to the teaching that ‘in the middle 
between the dark and bright (lunar fortnights), and the sky and its absence 
(beyond)','" this procedure can be done during the dark lunar fortnight also. So 
how is it that it is taught otherwise? With this doubt in mind, he says: 


той aime waa ЧГ [ЧЧ сең $39 d 
efammrasarememq da «ее | 

пач тачео\Фан WE | 230 | 
mefa area | 

айат Өт єлїп À aav 1 

чї тй q suffer Wash d 


'® Jayaratha informs us below (TÀv ad 28/145cd-146b) that the following is the procedure 
concerning the sacred thread taught in the Kularatnamálà. It extends from to 128 to 146ab, which 
is drawn from it. 

' The name of the book – (Trika)Kularatnamàlà — the Necklace of the Gems of Kula — clearly 
indicates that it is а Kulagama, Concerning Kuligamas as a type of Tantra, see Dyczkowski 1988: 
59 ff. 

"5 Abhinava does not show any preference for any of these moments. 

1% Read sarvada for sarvatha. 

16 Sanderson has traced this line to the Mayasamgraha (fl. 52r line 5). See above note to TÁv 
8/32cd-35ab. 
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"frau fara qp cay q 232 1 
arate fran fags | 
anp afsaag FA: 233 d 
aah aaa ta g Чета | 
течан att arte fafa d 23v d 
THAT ата PUTENT. Wm | 
ssid arash fgg apa 284 d 
STATA WETH чя: | 
sri Tend fup qu ATT 235 1 
TREAT: VSAM d 
ӨТ emere fat: ARTA: 11 23 d 
Тата бат чё fada: | 
fare ЧЧ ТӨТ | 230 d 


атентата = ат | 
wat mera: oral тери: is 1 


БАДЫ UNDA MU ?Yo Il 
agimi чеч ff атотетча: | 

Ted ames meo ATAT i ve | 
fé ч udaa: gated: 

aR area agra af ат fax 1 2 od 
айя wenden ШЕЕ Еее г 


püranam Saktiyogena ќакіуйіта ca sitam dalam | 129 11 
daksinayanasajatyat tena tadvidhir ucyate | 
ekadvitricatuhpaficasadlataikatamam mahat W 130 11 
hemaratnànkitagranthi kuryàn muktdpavitrakam | 
sauvarnasütram trigunam saikagranthisatar gurau || 131 11 
pare gurau tu tryadhikam adhyabdhi paramesthini | 
prüksiddhücáryayogesavisaye tu rasádhikam | 132 Il 
astadhikam Sivasyoktam citraratnaprapüritam | 
vidyapithaksasitradau guruvac chivavat punah 133 Il 
vatuke kanakabhave raupyam tu parikalpayet | 
páttasütram atha ksauman kürpásarn tritritanitam || 134 11 
tasmàün navagunát sütràt trigunadikramat kuru | 
candamsugunaparyantam tato ‘pi dvigunam ca và I 135 11 
tenástadasatantüttham adhamam madhyamam punah | 
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astottaraSatam tasmat trigunam tüttamam matam |l 136 1 
granthayas tattvasamkhyatah sadadhvakalanavasat | 
yad và vyasasamasabhyam citrah sadgandhapiiritah V 137 || 
visesavidhind pürvam püjayitvarpayet tatah | 
pavitrakam samastadhvaparipirnatvabhavandit | 138 11 
gurvatmanor janunübhikanthamürdhàntagarh са và | 
tato mahotsavah karyo gurupüjüpurasarah |I 139 Il 
tarpyah Sasanagah sarve daksindvastrabhojanaih | 
mahotsavah prakartavyo gitanrttatmako mahan V 140 11 
caturmasyam saptadinam tridinam vàpy alabhatah | 
tadante ksamayed devan mandaladi visarjayet W 141 M 
vahnim ca pascàt kartavyas cakrayagah puroditah | 
тазе mase caturmáse varse vàpi pavitrakam \ 142 || 
sarvathaiva prakartavyam yathàvibhavavistaram | 


(A rite is) completed (pürana) (and made fruitful) by conjoining 
(yogena) (spiritual) energy (to it). And the white half (of the lunar month) is 
made of (this spiritual) energy. Thus, it is because the period of time in 
which the sun moves southwards'® is of the same kind (as that of the bright 
lunar fortnight) that it is said to be that (of this) procedure. (129cd-130ab) 

The sacred thread of pearls may consist of either one, two, three, 
four, five or six strands (lata) together. Glorious (mahat), it should be 
fashioned so that (each pearl alternates with) a knot marked with gold and 
jewels, and (its) golden thread has three strands. The one for the teacher is 
of one hundred knots, the one for the preceding teacher has three more, the 
one for his teacher, four more (adhyabdhi) the one for the Siddhas, 
teachers and master yogis of the past," six (rasa) more, the one for Siva is 
said to have eight more, and is completely filled with all kinds of gems. 

The thread for the Seat of Knowledge (vidyapitha) (where the 
scriptures are placed and worshipped) and the rosary etc. should be like 
the one (offered to) the teacher, and the one for Vatuka (Bhairava) like the 
one (offered to) Siva. If no golden (is available), it may be made out of 
silver. A thread made of silk, flax, or cotton, is fashioned out of three times 
three (strands). From this thread, made of nine strands, one should fashion 
(other threads) by multiplying (the number of strands) successively by 
two'” etc. up to one that is multiplied (by the number of) the rays of the sun 
(Le. twelve) (candariía)."' Or else it (may) then be multiplied again by 
three."? (130cd-135) 


1 When a lunar moth is projected onto the breath, the dark fortnight is the ascending breath of 
exhalation, and the bright fortnight the descending breath of inhalation. Similarly, when the year 
is projected into the breath, the half of the year in which the sun moves southwards corresponds to 
the inhaled breath. See above, 6/116cd-117ab (116). 

' Read —yogesavisaye for -yogesa visaye. 

7 Read dvi- ‘by two" instead of tri- ‘by three’. Multiplying nine by three makes twenty-seven 
strands, not eighteen, as the ‘inferior’ kind of thread is said to have. See below. 

77 Thus, the thread is made of 12 x 8, i.e. one hundred and eight strands, 

7! 108 x 3 = 324. 
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Thus, the thread made of eighteen strands is inferior; that of one 
hundred and eight is medium, and (the one made by multiplying this) by 
three (again) is considered to be the best. The number of knots, variously 
coloured (citra) and saturated with good perfume, may correspond to that 
of the principles (fattva), or else (the number may be arrived at by 
calculating the number) in accord with (constituent elements of) the six 
paths, in an abbreviated or detailed way.'” (136-137) 

Then, once it has been worshipped in accord with the particular 
procedure (required), the thread should be offered by meditating 
(bhàvanat) that it is replete with all the Paths in their totality. (Two may be 
offered: one) to the teacher and (another) to oneself (i.e. the deity). Or else 
(there should be four, that extend) up to the knees, the navel, the neck and 
up to the top of the head." (138) 

After that, a great festival should be organised, heralded by the 
worship of the teacher. Libations should be offered to all the members of 
the spiritual lineage (by offering) money (daksina), clothes and food. A 
grand great festival of song and dance should be held. It may be one of four 
months, seven days, or (just) three, if one cannot obtain (the necessary 
means for more). At the end of it one should ask the God's forgiveness (for 
mistakes or omissions), and the mandala etc. and fire should be dismissed. 
After that, one should perform the Sacrifice of the Assembly (cakrayaga), 
taught previously. (139-142ab) 

The (rite of the) sacred thread should be performed fully (sarvatha) 
once a month, once every four months, or even (just) once a year, according 
to the extent of (one's) means. (142cd-143ab) 


"The white half (of the lunar month)' is the bright lunar fortnight 
(paksa). It ‘is said’ in our scriptures and there is (also) the testimony of the 


' In other words, the knots may be thirty-six, as are the principles (rattva). The number, 
calculated in an abbreviated way, is five, as is the number of Forces (Кай). In a detailed way, the 
number is one hundred and eight, as are the worlds, according to the Málinivijayottara. See the 
commentary and following note. 

17 Abhinavagupta has explained this much more explicitly іп the Та (p. 188-189) where we 
read: 

tatra — vibhavena — devam  рӣјауйуй аһшуй — tarpayivà — pavitrakam — dadyàt 
sauvarnamuktüratnaviracitàt prabhrti patasiitrakarpdsakuSagarbhantam api kuryàt | tac ca [К: 
tatasceti pathah y tattvasamkhyagranthikam p. 188) 
padakalàbhuvanavarnamantrasarkhyagranthi ca — jünvantam ekam  nábhyantam арагат 
kanthüntam anyat irasi anyat iti catvāri — pavitraküni — devàya — gurave са 
samastüdhvaparipürnatadrüpabhavanena dadyàt sesebhya ekam iti | 


"Once worshipped the god with (one's) wealth, made offerings to the fire, and offered 
water, one should offer the sacred thread, which should be made from (fine and precious 
materials, beginning) with gold, pearls and gems, and contained in cloth, thread, cotton and 
(sacred) kusa grass. The number of knots the thread should have must correspond to the number 
of principles, or to the number of pada, or to the number of Forces (kala), or to the number of 
worlds, or to the number of phonemes, or to the number of mantras. Of these threads, one must 
reach the knees, another up to the navel, another up to the neck, and another should be on the 
head. It is therefore necessary to offer four threads to the deity and four to the teacher, meditating 
how these are replete with the paths in their totality. To the others, that is, the members of the 
spiritual lineage, one should offer just one." 
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Vedas to the same effect. This is the intended sense. “Тһе preceding teacher’ is 
(one’s) grand-teacher. (The thread) ‘is completely filled with all kinds of 
gems’; that is to say, in the location of the knots (and instead of them). ‘A 
thread made of silk’ (replaces one of silver) if there is no silver. ‘(The number 
of) the rays of the sun’ is twelve. ‘It (may) then be multiplied again by 
three’, (thus to make one) consisting of 324 strands. This is the meaning. (The 
number of) ‘strands’ (varies,) and is considered to be such as accords with the 
circumstances (yatra). (The number of knots on the thread varies according to 
the number of constituent elements of) ‘the six paths’. Thus, there are five 
knots, in accord with the number of Forces (kala) (and so on,) up to (the thread) 
which (has) one hundred and eight (knots), in accord with the number of worlds. 
(This is calculated) ‘in an abbreviated or detailed way’. It is ‘detailed’ in 
terms of the number of principles, and ‘abbreviated’ in terms of the number of 
Forces. This is the meaning. 

(The knots are) ‘variously coloured (citra), because they have been 
coloured red with saffron and the like, and so are said to be 'saturated with 
good perfume’. (The festival may) ‘one of four months’. The meaning is (it 
may go on) for four months. 

He now further emphasizes that it should be performed fully. 


farra ya: єт атн ата: ews a 
afa fat qu: wet ced Та T | 


vittabhave punah küryam kaSair api kusombhitaih V 143 II 
sati vitte punah Sathyam vyadhaye narakáàya ca | 


The thread may even be made of (just) vegetable fibres or braided 
with kusa grass if there is no money (for an expensive one). But if there is 
the money (and the patron says he has none), (his miserly) deceitfulness 
(will be) the cause of illness (here in this world) and (condemn him) to hell 
(in the next). (143cd-144ab) 


Surely, it is said worship during the parvans serves to make up for the 
omission of (regular) fixed (rites), as was stated (before): ‘if (an initiate has) 
omitted (his) regular (daily) worship, it is necessary for him to worship on these 
(days). 5 So what is the need to (perform the rite of) the sacred thread as well? 
With this doubt in mind, he says: 


Рата pia ЧАТУ d 5 к 
matt Rpa vier | 


nityapüjásu piirnatvam parvapüjaprapüranát || 144 || 
tatrápi paripirnatvam pavitrakasamarcanat | 


175 Above, 28/29ab. 
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The regular rites of worship are completed by the worship 
(performed) during the parvans, which serves to complete (them). There 
also, (that worship) is completed by worshipping (the deity) with the sacred 
thread. (144cd-145ab) 


Surely then, in this way, what happens if the (rite of) the sacred thread 
is also omitted? With this doubt in mind, he says: 


чє q эте эЧ: | VY 1 
чё: WA: аата THT: | 


pavitrakavilope tu prayascittam japet sudhih V 145 11 
susuddhah san punah kuryád ity ајћа paramesituh | 


If he omits (the performance of the rite of) the sacred thread, the 
wise man must repeat the reparatory (Mantras,) (and then,) well purified, 
he should perform (the rite) again. This is the Supreme Lord’s command. 
(145cd-146ab) 


Having expounded the procedure concerning the sacred thread taught in 
the venerable Ratnamálà, he also discusses (the one taught in) the venerable 


Trisirobhairava. 


The Procedure Concerning the Sacred Thread 
According to the Trisirobhairavatantra"* 


arg Рта rer fewer В: BEE: 1 tvm oa 


atha trisirasi prokto likhyate tadvidhih sphutah \\ 146 || 


Now we will write clearly about the procedure for that as it is 
taught in the Trisiras. (146cd) 


He says that: 


Віта Ўст чатан ат | 


тате WATT SAAT g fuod 


triprameyasya Saivasya paficapaticatmakasya và | 
daSastadaSabhedasya satsrotasa ihocyate \\ 147 11 


(The procedure) taught here is that of the Saiva (scripture)!” that 
(teaches) three realities to be known, consisting of five (groups of) five. ™” 


1% 28/146cd-186ab is drawn from the Trisirobhairavatantra. " 
177 Gnoli understands that the expression ‘Saiva-’ here denotes the followers of Siva, who are 
distinguished into these kinds according to the groups of scriptures they take to be the most 
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Alternatively, (it can be said to be the teaching of the groups) divided into 
ten and eighteen (scriptures) belonging to the six currents (of revelation).'” 
(146cd-147) 


(It) ‘has three objects’, because their nature is Man, Power and Siva. 
(There are scriptures) ‘whose nature is five and five’ as the face of its nature as 
such, which (teaches) the Tantric modality (tantraprakriyà) and (its energy) as 
Vāmeśī, and the rest, that (teaches) the special (Каша) modality. The 'six 
currents’ (аге Sadàsiva's five faces) along with (the current uttered) by the face 
of (the Yogini, called) Picu (picuvaktra).'*° 

He says the following to indicate the (kind of person) for whom (this 
rite) is meant (adhikarin). 


À ят: пазат ТЕТЕ т: d 
тейт: i ewe || 
STEHT STU Uf gama: | 
aot serrate fa fee frd d 99 и 
mame aaa Brora DNE | 
TIER PÀ PARY d %чо 1 


ye narah samayabhrasta gurusàstràdia } 
nityanaimittikādyanyaparvasandhivivarjitāh V 148 Il 
akāmāt kāmato vāpi sūkşmapāpapravartinah | 

tesa praśamanārthāya pavitram kriyate sive || 149 || 
Sravanadau kàrtikànte suklapakse Subhaprade | 

na tu duhkhaprade krsne kartrrastranrpddisu || 150 11 


*O Siva, a sacred thread is made as an atonement (praśamana)™' for 
those people who have fallen (from the observance of) the Rule, criticized 


important. I prefer to understand that Abhinava is referring to the scriptures themselves as 
teaching the procedure by which the sacred thread is offered. The same usage is exemplified in 
the statement that ‘Saiva is (greater) than Veda’ (vedac chaivarn), found above in the commentary 
on TA 1/18. See also the quotations from the Jayadrathayamala in Dyczkowski 1988 p. 200 
(notes 50 and 51). 

"5 Jayaratha understand paficapaficdtmakasya to mean ‘five plus five’, which he says are the five 
faces of Siva and their respective powers. However, this is an unlikely explanation, as the 
corresponding energies of the five faces are not said to generate scriptures. A much better 
explanation is, in accord with the common view, that each of Siva’s five faces has five faces, all 
of which are uttering teachings (see MVV 1/378 and Hanneder 1998: 15 also Dyczkowski 1988: 
166 n 52). The five faces of the upper face, which is that of Isana, along with a sixth below, are 
the source of the ‘six currents’ of Saiva scripture. See Dyczkowski 1988: 32 and 64, 169 n 57 and 
Hanneder ibid. p. 17 and 18. 

17 These currents of scripture stream from Sadasiva’s five faces and the lower face of the Yogini. 
See above, 15/206ab. 

' See above, note 15,339 and Dyczkowski 1988: 64, 169 n. 57. 

її! The word ‘prasamana-’ literally means ‘quelling’. The consequences of bad actions, i.e. sins, 
are ‘quelled’, i.e. remedied, by rites of expiation such as this one. 


TANTRALOKA 75 


(their) teacher or the scriptures etc., and those who have (wilfully) omitted 
(to perform the rites,) whether fixed or occasional etc., and others (on the 
days) a parvan or (celestial) conjunction occurs.’ (It is also meant as an 
atonement for) those who, involuntarily or voluntarily, are engaged (in 
committing) subtle sins. (It should be made and offered) in the (months) 
beginning with Sravana (July-August)" and ending with Karttika, 
(October-November), during the bright lunar fortnight, which is the source 
of good (Subha), not in the dark lunar fortnight, which gives suffering to the 
one who does it (as well as) the nation, the king and the like. (148-150) 


By (saying) 'subtle sins', he is referring to those (invisible ones) that 
(others) have not noticed. Here indicates here itself, the time (this rite can be 
performed, by saying) ‘in the (months) beginning with Sravana (July- 
August)' etc. 

In order to teach (the sacred thread's) form, he says: 


egi Ч m arte hm ЖЧ | 
mque qp uper fenem 1 242 od 
fer g Apiga area g wu d 

sen dup ае ат TAFA 1 999 I 
aay Waser cafes: Art | 

чай: чай: maa ат ferae: 1 243 и 


"Teram arg maa: | 
яф: mAT BHAT 9 dou dg 


a] 


192 


Another translation could (so too) those who are devoid (of the observance of) the 
(appropriate) parvan or (celestial) conjunction (to perform) the daily and occasional etc. (rites) 
and others.’ However, in both translations, there is a problem with the word — anya — ‘others’, 
which appears to be redundant, indicating that the line may be corrupt. This problem is resolved in 
MS T. But there, the reading of this and the following two lines (i.e. 148cd-149) is substantially 
different: 


nityanaimittil Кагтапат hi visuddhaye | 
йрйпйт Samanartham tathaiva ca | 


iyate devi sarvasiddhipradayakam | 


*O goddess, a sacred thread, which bestows all accomplishments, is made in order to 
purify the daily and occasional (rites) and other actions, and so also to atone for gross and subtle 
etc. sins (for those people who have fallen (from the observance of) the Rule, criticized 
(their) teacher or the scriptures etc.)." 

In this version the word — anya — clearly refers to ‘other’ karma in general, not just 
ritual action. 
'® Instead of srdvanddau, MS T reads dsadhadau — ‘beginning with Asadha’ (June-July). This 
may be a better reading, cf. above Cf. above 28/121cd-123ab and notes. Karttika (October- 
November) is the last month of the lunar year. See KM 24/251cd-252 quoted above in note 
28,158. 
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orang wird afer fefe want d tus odi 
Rewer secrets d 


pattasütram tu kauseyam karpasam ksaumam eva ca | 
caturasramikanam tu subhruvà kartitoksitam || 151 11 
tridhà tu trigunikrtya manasamkhyam tu karayet | 
astottaram tantusatam tadardham và tadardhakam || 152 11 
hrásas tu pürvasamkhyàyà dasabhir dasabhih kramat | 
navabhih paficabhih saptavimsatya và sivaditah Il 153 11 
yadrSas tantuvinyaso granthin kuryāt tu tàvatah | 
catuhsamaviliptams tàn athavà kurnkumena tu | 154 ll 
vyakte jánutatüntam syal linge pithavasanakam | 
arcasu Sobhanam mürdhni tritattvaparikalpandt | 155 11 
dvadaSagranthisaktinam brahmavaktrarcisamapi | 


The thread of cloth (paftasiitra) for those who belong to the four 
grades (of initiates) should be made of silk (kauSeya), cotton and flax, cut 
(kartita) and sprinkled (and coloured) (uksita) by (an attractive woman) 
with beautiful eyebrows. (151) 

Having multiplied three times by three, one should make it (of the 
correct) size and (right) number (of strands). The strands may be one 
hundred and eight, or else half that number, or else half that number again. 
The original number (of one hundred and eight strands) from Siva 
onwards is decreased by ten, ten, nine, five and twenty-seven, in due order. 
(The number of) knots made should be as are (the number of) strands. 
(They should be) smeared with the four-fold unguent (catuhsama)"™ or else 
with saffron (kunkuma). (152-155ab) 

(Draped) on the manifest (vyakta) (iconic image of the deity), (the 
thread should extend) up to the side of (its) knees, (whereas) on a linga it 
(should extend) up to the pedestal (pitha). During (all) the rites of worship, 
it is beautiful (adorning the officiant’s) head by (his) conceiving it to be the 
three principles, (and possessing the beauty) of the energies of the twelve 
knots, and so too of the flames (arci) of the (five faces of) Brahma (i.e. 
Ѕайабіуа) (and his limbs).'5 (155cd-156ab) 


"Kauseya' is a kind of silk. "The four grades’ are the regular and other 
(kinds of initiates). "The original number’ (of strands) is one hundred and 
eight. When decreasing from one hundred and eight (strands) by tens, the sacred 
threads have ninety-eight strands and so on. This is what we are saying. ‘The 
manifest (vyakta) one’ is the idol (that is, iconic image of the deity). ‘The 
linga’ is the unmanifest as well as the manifest-cum-unmanifest (form of the 


"^! An unguent composed of sandal, agalloco (Aquillaria agallocha, which yields aloe-wood), 
saffron and musk. 
19 The translation and the meaning of these last three padas is very uncertain. 
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deity). ‘During (all) the rites of worship’, that is, (the officiant should wear the 
sacred thread on his head) during all of them. That is said in the Maya:'*° 


‘The triad,” consisting of the Self, Vidya and Siva, should be placed on 
the head.” 


‘The energies’ are the Aghoris etc. ‘The flames (arci) of the (five 
faces of) Brahma (i.e. Sadasiva)’ means the limbs and faces. That is said there 
itself (in the Mayasamgraha): 


‘I will tell (you) the limbs along with Brahma’s faces.’ 


ami «o fog waftss чой T зч И 
Tart wp Рае erat | 

wee абез 9 uem TRE qose od 
wae IÈ ч ara | 

vidyapithe cale linge sthandile ca gurau gane 11 156 Il 
ghantayam sruksruve s igisu dvdratorane | 


svadehe vahnipithe ca yathasobham tad isyate | 157 Il 
prasade yagagehe ca karayen navarangikam | 


The Seat of Knowledge (where the scriptures are placed and 
worshipped), the moveable Linga, the sacrificial surface, the teacher and 
his group," the bell, the large and small ladle (sruk and sruva), the 
disciples, the bearers of sectarian signs, the door and the lintel above it 
(torana), one's own body, and the sacred seat (of the pit of the sacrificial) 
fire — it is right (that all of these be invested with the sacred thread,) as is 
beautiful (and befitting). Of nine colours, it should also be placed on the 
terrace and in the house where the sacrifice is celebrated. (156cd-158ab) 


"The sacred seat of fire’ is the firepit. (The thread is) ‘of nine 
colours', which means that it is of many colours. 
Here itself (he now) explains (the matters concerning) the knots. 


етй q четат: ЖЇЗ ат utu 

9995 = UMP wee ЫЧ | 

ef wf безга sare usd A: 1 eus 

rS ёз sme TÀ | 

156 This is the Mayasarngraha, of which one manuscript has been recovered in Nepal. See above 
note 8,141 to TÀv 8/32cd-35ab. 


187 The three threads of the pavitraka are identified with these three fundamental principles. 
1 Read gurau gane for guror gane. Gana here stands for Ganesa. 
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ЧТ AEM: TX YAH WA BAT 1 50 | 
Taare fret теред | 

fofgat pact wr ae eg 1 262 o 
wert лег: | Paced qp ЧЁ | 
чей ч=зө WUUECHRETAN TA: 282 | 
Yara ЧЧ заед чта БАТА. | 

тат piei ef этчү | 

эй чикте ad Яй и е6 и 
аера чы фе ат нч |d 

чен mu Cae TASTING | 284 od) 
wder Чч яти we | 

этїя «төт биет {аяа d $55 | 

чао чё антет fered: Чч: | 8549 | 
aad frat aia marena MEFA |d 
тат їй чөт wfamfor TRA I gE 1 
UTR {=ч at pero ЧЕТТ | 
чаян ч 4: arf чат чач їйдї 268 1 
этган d итд. | 
чаті чїзїїт eer à $6 i 
er ward «p wd fata 
атата dae fat TA: %\% 1 
«urea wur wei wen faf a | 

«dr dri четтөө ЧӘ q 949% 1 
чачат ages seme: | 
rasage ra RA: q 203 1 

qo ue arene БЕГ) е9 19 | 
этет g wet are чї: {тї fq 1 20% d 
Те! wast g теат ята | 
APET FATA ЯФ FMT qp on 1 
ае ward wes татат | 

Fora: wate Беата ечат q 2496 и 
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ated wad ч eurem | 

чег St AQT FAT FFA dp $8 di 
ud aged wegen ifs: | 

Абат forma ЧЇ i #094 I 
Тера ів а! urea SUC | 

абе; corer: qvi 1 268 d 
затта чарота: | 

ape: чагат: бачте ФЯ: d со d 
aAa RRA ненац. | 
атаа Я AAAI FCI db 222 1 
ag тев: Tear aes sffvf чет d 
TEGO AT ATA 1 89 1 
aga ay afea чаба | 

ape Завет ROTI F 1 823 d 

тїї rash ard emm d 

Чаш тепетя armi «батта 1 tovg 
apia urere Ча АЕН wm d 

arene ad Чї fef or ares саат ec gi 
Shi етту атай fanpa хиттер | 


vidyapithe tu khasarah pratimalin apithagam || 158 11 
vasuvedam, ca ghanta 
vedaksi sruci, sattrimsat рғаѕаае, mandape ravih W 159 11 
rasendu snanagehe ‘bdhinetre dhyanagrhe gurau | 

sapta sádhakagáh pafica putrake sapta samaye 11 160 Il 

catváro ‘thanyasastrasthe Sisye райсакат ucyate | 

linginàm kevalo granthis torane dasa kalpayet V 161 11 

dváresv astau granthayah syuh krtvettham tu pavitrakam | 
püjayitva mantrajalam tatsthatvatmasthate tatah || 162 || 
рауйғакапат sampadya kuryat sampatasamskriyam | 

tatah samvatsaram dhyayed bhairavam chidrasaksinam \ 163 I| 
dattvà pürnühutiri devi pranamen mantrabhairavam | 

om samastakriyadosapüranesa vratam prati | 164 ll 

yat kificid akrtarn dustam krtarn và matrnandana | 

tat sarvarn mama devesa tvatprasadat pranasyatu || 165 11 
sarvathà ra$micakre$a namas tubhyam prasida me | 

anena dadyàd devàya nimantranapavitrakam | 166 11 
yoginiksetramatRnam Байт. dadyat tato guruh | 

paiicagavyam carum dantakastham Sisyaih samantatah W 167 11 
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Gcaryo nidram kurvita pratar utthaya cahnikam | 

tato vidhim püjayitvà pavitrani samaharet || 168 11 
dantakastham mrc ca dhatri samrddhatri sahambunà | 
catuhsamam ca taih sardham bhasma райсаѕи yojayet W 169 11 
pragdaksapascimordhvasthavamavaktresu vai kramát | 
paficaitàni pavitráni sthapayec cesagocare I 170 Il 
kusedhmar paficagavyam са Sarvagre viniyojayet | 
vamamytadisamyuktam naivedyam trividham tatah M 171 11 
dadydd asrk tatha madyam pánàni vividhani ca | 

tato homo mahaksmajamamsais tilayutair atho V 172 || 
tilair ghrtayutair yad và tandulair atha dhanyakaih | 
Sarkarükhandasarnyuktapaficamrtapariplutaih V 173 11 
miilam sahasram sástoktam trisaktau brahmavaktrakam | 
im tu Satar sástam tatah pürnáhutir ksipet V 174 |l 
tato ‘ijalau pavitram tu grhitvà prapathed idam | 

акатаа athavà катаа yan тауа na krtam vibho \ 175 11 
tadacchidram mamástv isa pavitrena tavàájfiayà | 
mülamantrah pürayeti kriyaniyamam ity atha || 176 11 
vausadante pavitram ca dadyad bindvavasáànakam | 
nadantarh samanántam сару unmanàntam kramát trayam | 177 11 
evar catustayam dadyád anulomena bhautikah | 
naisthikas tu vilomena pavitrakacatustayam \ 178 11 

yat kificid vividham vastracchatralankaranadikam | 

tan nivedyam dipamalah suvarnatilabhàjanam || 179 11 
vastrayugmayutam sarvasampürananimittatah | 
bhojaniyah püjaniyáh Sivabhaktas tu saktitah V 180 || 
catustridvyekamasadidinaikantam mahotsavam | 

kuryát tato na vrajeyur anyasthanam kadàcana || 181 11 
tatas tu daisikah püjyo gam asmai ksirinim navam | 
dadyát suvarnaratnadiriipyavastravibhisitam | 182 11 
vaded gurus ca sampiirno vidhis tava bhavatv iti | 
vaktavyam devadevasya punarügamanáya ca || 183 11 

tato visarjanam karyam guptam àbharanadikam | 
naivedyam gurur ādāya yagarthe tan niyojayet \| 184 Il 
caturnàm api samányam pavitrakam iti smrtam | 

паѕтаа vratam param kificit ka vasya stutir ucyate || 185 11 
Sesam tv agádhe vàryoghe ksipen na sthapayet sthiram | 


The knots (of the thread placed on) on the Seat of Knowledge 
(vidyapitha)"" should be fifty; the one on the idol and the pedestal of the 
Linga, forty-eight, the one on the bell, twenty-five; the one on the little 
ladle, eighteen; and the one on the large ladle, twenty-four. (The thread) in 
the terrace has thirty-six (knots), the one in the pavilion, twelve. (The one) 
in the house (reserved for) the bathing (of the deities), sixteen. and (the one) 
in the shrine for meditation, twenty-four. (The one placed) on the teacher, 
seven. (The one) on the adepts, five. There are seven (knots in the thread 


19 The vidyapitha is a mandala or pedestal on which scriptures are placed and worshipped. The 
form of the one prescribed in the Devyayamala is described below in 28/397cd-399. 


TANTRALOKA 81 


placed) on the spiritual son, four in that for the regular initiate. It is said 
that (the thread placed) on the disciple who follows a different scripture has 
five (knots). (The thread) for those who bear sectarian signs has only one 
(knot). Fashion one with ten (knots for the one) on the lintel (above the 
door) (torana). There are eight knots (in the threads placed) on the doors. 
(158cd-162ab) 

After having prepared the sacred thread in this way and 
worshipped the network of mantras, and done what is required, so that the 
threads are both where they are (externally) and within oneself at the same 
time, one should perform a purification, that comes about by the oblation 
(which is the ‘falling together’ of the clarified butter into the fire and onto 
the sacrificial pap) (sazipatasarisküra)." Then, one should meditate on 
Bhairava, who is the witness of all faults, as the thread of consciousness.’ 
Having offered a complete oblation, one should, O Goddess, bow to 
Matrbhairava" (and say to him): “О Lord, you who make up for all 
defects in ritual action, whatever I have not done (that I should have done) 
with respect to the vow (I have taken) or done wrongly, O joy of the 
Mothers! May all that, O Lord of all the Gods, be cancelled for me by your 
grace! O Lord of the wheel of rays, obeisance to you in every way! Be 
favourable to me!" With this (prayer) he should offer the thread of 
invocation to the God. (162cd-166) 

After this, the teacher should make an animal offering (bali) all 
around to the Yoginis and to the Mothers (who protect) the place, and to 
the disciples,” the five products of the cow, the sacrificial pap (сағи), and 
the stick for the teeth. (167) 

The teacher’ should (now) go to sleep, and rising early in the 
morning, perform the daily rites (aAnika). Then, having completed the 
prescribed rite of worship (to GaneSa etc.), he should collect together the 
(five) purifiers (pavitra), that is, 1) a stick for the teeth, 2) clay and a 
аһа?" (fruit), 3) clay with myrobalan (amalaka), 4) along with water'* 


190 


The same expression appears above in 15/445 (442cd-443ab). This is a sampatahoma, 
concerning which see above, note 15,719. 

19! The edition reads sarivatsaram, if we accept that reading the meaning would be that one 
should meditate on Bhairava for a year, which makes little sense. By emending to sarivitsararit, 
the meaning is "thread of consciou: which makes good sense. 

1 Emend mantrabhairavam to mátrbhairava, as attested by Jayaratha's second citation from the 
where it says trisiro тагт т. 

vai: means ‘with the disciples’. The intended meaning is Sisyebhyah — ‘to the 


1% Read ácàryo for йсйгуа. 

19 The dhatri is emblica officinalis, sometim 
and note. 

1% Jayaratha obliges us by quoting the original passage from the Trisirobhairava, which states 
clearly what is offered to each of Sadasiva’s five s. I have emended the text accordingly as 
follows. The published text reads mre са dhatri — ‘clay and a dhātrī (fruit) and then samrddhátri, 
which means exactly the same and so is redundant. Thus, in accord with Jayaratha's citation 
(mrdam amalakair yuktári), read mrdàmlakarn — ‘clay with myrobalan’ — for samrddhátri. Note 
that Gmalaka can mean both myrobalan and the «лаг? fruit, although the word ‘dhātr? means 
only that fruit, not also myrobalan. Thus, it is possible that Abhinava understood amalaka to 


alled the Indian gooseberry. Cf. above, 15/299 
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and the quadruple unguent (catuhsama),'” and 5)—ash, together with (all 
of) them. These five purifiers should be (mentally) applied successively to 
the five faces (of Sadaéiva), in the east, south, west, zenith, and north, and 
placed in the sacred area of the Lord (i.e. the northeast). (168-170) 

The fuel, made of kusa grass" and the five products of the cow, 
should be placed before Sarva (і.е. Siva). Then one should offer, mixed with 
the Nectar of the Left etc., the three kinds of food offering, namely, blood, 
alcohol, and various drinks. Then he should offer oblation (to the fire) with 
the meat of a great bull (талакѕта) and a ram, along with sesame seeds, or 
else sesame seeds together with clarified butter, or else with rice or wheat 


tated it twice. But this is unlikely. The word ámalaka is a common word, 
majority of cases means ‘myrobalan’, 

Исай of sahdmbund — ‘with water’, read with MSs T and Th mahdmbund ‘with 
the Great Water’. The citation states that one should offer vari camalakair yuktarh — ‘water along 
with myrobalans'. In making this emendation, I presume that Abhinava refers to this mixture as 
the ‘Great Water’. 

17 See above, note 28,184. 

P Read kusedhmam for kusedhma. 

"99 This is an alcoholic drink. See below, 29/10-13, *Concerning Vámámrta from the Kulasara 
(folios 77b-78a): 


Уй sd pürvarh mayākhyätā paramrtavidhàyini | 

tasmirh lind mahübhàge kala saptad aram (> para) M 

атай пата samakhyata parámrtavidhàyini | 

(їй (> samsthità) sā ca mamdale M 
ücüpyáyanarthatah | 

йт devasarnghasya jamtucakrasya ѕитдагі V 
'apyàyanahetvarthar dravadravyesu sarhsthità | 
Trübdhimadhyamathanà vyaktitvarh samupágatà I 

avastha váruni jfieyà suraih pita surà smrtüh | 

78a) áditatvasamudbhütà madyà medye (> medhye) tu sobhane | 
madeti madirà jfieyà saktisthüdhürasarsthitüh (> -tà) \\ 
vamdamrtavidhayinya (> -yinya) vàmámrtam atocyate | 

sd parüpararüpasthà Saktir ddy@ manonmani I| 

Gnarndajanani рипуа manasyonmanakérini | 

somasthà somapanam sā sarvapdpaksayarkari M 
sarvayajfiaphalarh devi sarvatirthabhisecanam | 
Sparsamatramyta devyà kalà ndrghanti yodasi ll 


pitRi 


"She whom I mentioned previously bestows the supreme nectar. О greatly fortunate one, 
merged within that is the supreme lunar digit — the seventeenth. She is known by the name of 
Ami, and bestows the supreme nectar. She is established in the mandala to serve as the libation 
that nourishes the universe. She is deposited in the water of the light of the Moon in order to 
nourish Speech. O beautiful lady, she abides (thus) in order to nourish the manes and the 
assemblies of gods and men, and is established in the fluid sacrificial substances. Churned out of 
the middle of the Ocean of Milk, she has become manifest. (In her) abiding state, she should be 
known to be varunt. Drunk by the gods (sura), she is called ‘sura’, Arisen from the first principle 
(dditattva), she is madyd, within that which, beautiful, is fit for oblation (medhya). (She is) 
intoxication (таай) (and so) is known as madird. Established in Sakti, she is well established in 
the Foundation. She bestows the nectar of the left (vamamrta), and so is called vamamrta. 

Established in (both) the supreme (transcendental) and other (form) (parápararüpa), she 
generates bliss and, meritorious, within the mind she turns it into Beyond Mind. Established in 
Soma, she is the drinking of Soma and destroys all sin. O goddess, the fruit of all the sacrifices, 
the sprinkling (of the water from) all the sacred bathing sites, is not worth a sixteenth part of just 
touching the nectar of the goddess." 
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grains, drenched with the Five Nectars,” together with pieces of sugar. 
(171-173) 

The root mantra is recited one thousand and eight times. Brahma's 
face (is placed) in the three energies, and the flames are one hundred and 
eight." After that, one should cast a full oblation (into the fire). (173-174) 

Then, holding the thread in the hands joined (together), one should 
recite this (prayer): *O pervasive Lord, if willingly or involuntarily, I have 
omitted to do something (I should have done), by virtue of the sacred 
thread and by Your command, O Lord, may that not be a weakening defect 
(tadachidra) for me." (This prayer should be followed by) the root Mantra 
(and the words) *complete the ritual requirement (kriyaniyama)". (175-176) 

Now, after (uttering) vausat,”” he should offer the thread, that ends 
(at the level of the) Point, and (then) successively the three that ends, 
(respectively,) with Sound (nādānta), the Equal One (samandnta), and the 
Transmental (иптапапіа)2% 

The householder (bhauktika)™ should offer (these) four (threads) in 
this way in the (forward) sequence (of emanation), and the renouncer 
(naisthika) in the reverse (sequence of withdrawal). (177-178) 

Clothes, umbrellas, and ornaments etc. - many kinds (of things of 
this sort) should be given as an offering, and so too rows of lamps, a golden 
jar (full of) sesame seeds together with two pieces of cloth, in order to 
complete everything (that is required). (179-180ab) 

(Then) Siva's devotees should be fed and worshipped (with 
offerings), as much as (the penitent) is (financially) capable of doing. He 
should (then) organise a great festival, that can go on for four, three, two, 
one month (or less), up to (only) one day. (Those who attend it) should not 
go anywhere else at any time (for its entire duration). (180cd-181) 

After that, it is necessary to worship the teacher (again) and give 
him a lactating young cow adorned with clothes, silver, gold, jewels and the 
like. (Then) the teacher should say: “тау your rite be complete", (to which 
the assembled disciples) respond: *so be it". After this, the rite of the 
dismissal of the God of the gods needs to be performed (well), so that he 
may come again. (182-1842) 


2 See above, note to ТАу introducing 27/42-43. 

201 The sense of the words tri$aktau brahmavaktrakam / ағсіҳат tu Satam ѕаўат is not clear to 
me. 

202 Read vausadante for vaugadantar. V AUSAT is normally uttered when offering a full oblation 
(рӣпаһшії). See above, note to 17/25ab. Its function is to nourish (apyayana). Presumably, the 
prayer concludes with a full oblation accompanied by this exclamation. 

?? Т suppose that what is meant here is that there are four threads that are offered with mantras 
such as: bindvantarn pavitrarn samarpayami — ‘I am offering the thread (of the reality level that) 
ends with the Point and so on - лаййтат pavitram samárpayàmi, samanānta pavitram 
samárpayümi, unmanüntara pavitram samarpayami. 

209 The word bhauktika is derived from the word bhüra, which literally means ‘a gross material 
element'. A bhauktika is a person who is immersed in the gross material elements, that is, a 
householder engaged in daily worldly life. 

?* The householder seeks worldly benefits, and the renunciate liberation. Accordingly, the 
offering of the threads is made in the forward and reverse order — the former going down into the 
world, the latter up out of it. 
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When the teacher has accepted the offering of the ornaments and 
the rest, (all of) which should be kept (well) hidden, he should keep it in 
reserve (niyojayet) for the sacrifice. (184bcd) 

This is considered (traditionally) to be the rite of the sacred thread, 
which (is celebrated) equally by (all) the four (levels of initiates). There is 
no vow higher than this, or what praise can be uttered (of it that can 
suffice)? (All) the remnant should be thrown into a deep stream of water. 
One should not make permanent offerings. (185-186ab) 


That is said (in Trisirobhairavatantra):* 


‘(The thread that is placed) on the Seat of Knowledge has fifty (knots), 
the one (placed on) the idol and the pedestal of the Linga have twenty-four and 
eight, (respectively). The one on the bell has twenty-five. (The knots) should be 
known to be eighteen on the little ladle, and twenty-four on the large one. (The 
thread) in the terrace has thirty-six (knots), and the one in the pavilion, twelve. 
The one in the shrine for meditation, twenty-four, and sixteen in the pavilion 
(reserved for the) bathing (of the deity). One should give seven to the teacher, 
and a group of five to the adept, seven to the apprentice, and one should give 
four to the regular initiates. One should give a group of five to disciples who 
have been formed (originally) from other scriptures. (The thread) for those who 
bear sectarian signs has only one (knot), and the one on the lintel, ten. O 
(goddess,) leader of the Mothers, one should offer (threads with) a group of 
eight knots to the doors.’ 27 


(The threads are both) ‘where they are (externally) (and within 
oneself, at the same time). This has been explained before. ‘With this’ Mantra 
set in sloka (metre), (he should offer the thread of invocation to the God). (In 
the sentence) ‘he should perform the daily rites (ahnikay, the words ‘should 
perform’ carry over from the previous (clause)."" ‘Then’, after the daily rite, 
"having completed the prescribed rite of worship', that is, having worshipped 
with a special (rite according to) the prescribed procedure for Сапеќа etc., (he 
should continue). As is said (in Trisirobhairavatantra): 


“Опе should practice the rite of worship (which is part of this) 
procedure (vidhipija)."" Then having first worshipped Сапеќа and the teacher, 
along with the three," and the Three-headed (Bhairava)*"' who is the leader of 


2% As usual Jayaratha supplies a literal citation of the passage Abhinava draws from the 
Trisirobhairava. 

Эп TA 28/158cd-162 is a paraphrase of this passage. 

?* nidrām kurvita prataruthdya cahnikam literally means ‘he should ‘make’ (kurvita) sleep, and 
getting up in the morning, the daily rite’. 

7? The rite of worship (which is part of this) procedure (vidhipaja) is the offering (real or 
symbolic) of animal sacrifice (bali). 

2% Emend gurutrayasamanvitam to игит trayasamanvitam "the teacher along with the three’, 
The three are, according to Abhinava's presentation of this passage, the Yoginis, (the protectors 
of) the sacred field (ksetra), and the Mothers. 
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the Mothers, attended by all (his) surrounding entourage, he should, after that, 
offer the sacred threads,’?!? 


‘Together with (all of) them’, that is, all (the instruments of 
purification,) beginning with the stick for the teeth. (It is said in 
Trisirobhairavatantra): 


`О goddess, in the same way, one should place the stick for the teeth in 
the eastern mouth (of Ѕадаќіуа), and a dhātrī fruit along with clay in the 
southern one. Clay along with myrobalans* should be placed in the western 
one. Water along with myrobalans and the quadruple unguent should be given 
to the upper face. The best of adepts (cumbaka) should offer ash along with the 
stick and clay etc. to the northern face.’?!* 


‘These’, that is, the stick for the teeth etc. (should be offered to the five 
faces, and placed) ‘in the sacred area of the Lord’, that is, in his quarter (i.e. 
the northeast), (He should recite) ‘this’, as will be stated. That here is this verse, 
along with pranava (i.e. OM) and (the Mantra) which is considered to be the 
root Mantra. (He should say:) “complete the ritual law”, and by transposition 
(add) ‘vausat’. ‘The three’ (threads that are) imagined (to be metaphysical) 
inci long with the first one (i.e. Bindu), they make four. (The rite of 
1 of the deity is performed) ‘so that he may come again’, and he 
should say (according to the Trisirobhairavatantra): 


‘O Lord whose icon is the universe, forgive me for all (I have done) that 
is contrary (to the prescribed procedure) (viparita), too much or not enough. O 
Lord of the gods! Be gracious! Salutation to you! Go away satisfied, so that 
(you) may come again.” ?'* 


(The offering the teacher has accepted) 'should be kept (well) 
hidden’, so that the vulgar (irreligious man) (pamára) and others helpless under 
the sway of greed and the like may not know about it. Thus, it is said that ‘he 
should keep it in reserve (niyojayet) for the sacrifice’. ‘What praise can be 
uttered (that can suffice)?’ That is said (in a passage in the 
Trisirobhairavatantra that) begins with:?'* 


%1! Read rrisiro matrndyakam for trisiromütrnüyakam. Note that the reference here to the 
three-headed Bhairava — Trisirobhairava — confirms that all this long passage is drawn from the 
Trisirobhairavatantra. 

2” This passage corresponds to 28/164cd-166. There Abhinava invokes Rasmicakresa — Lord of 
the Wheel of Rays. We have seen above (1/6) that Abhinava addresses Сапеќа in this way. He 
refers to the ‘sacred threads’ mentioned here as ‘the sacred thread of invocation 
(nimantranapavitraka)' (166d). 

212 Amalaka can mean both Embolic Myrobalan (the myrobalan in Hindi ‘amla’). It can also mean 
the dhatri, the Emblica Officinalis, also called the Indian gooseberry. See above, notes 28,195 and 
196. 

?" This passage is paraphrased in verses 28/169-170. 

21% Abhinava alludes briefly to this formula in 28/183cd. Cf. also 28/175cd-176ab. 

?* Jayaratha is telling us that although Abhinava alludes to this passage in 28/185cd, he does not 
quote or paraphrase it, 
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ʻO goddess, that is the supreme secret, the first (and most excellent) 
leader of all vows. It should be done by the adept (cumbaka) and the like, in 
order to destroy (the consequences of doing) what is contrary (to the rules and 
prescribed procedures) (viparita)." 


(And ending with): 


"The fruit of offering a sacred thread is ten million times more than that 
of performing a severe physical penance (сапағауапа), (the Vedic sacrifices 
called) Vajapeya and A$vamedha, and having correctly completed the very 
difficult Sautramani (sacrifice). 


The Occasional Rites (naimittikavidhih) 


эте чена: prf нат и с и 
a wad wa атт sacar fasta: | 
arama aber: ЧЫЙТ FÀ: feo i 
ял imi l 


me чөт AITF d $06 1 
чер Чечтата YMA | 
Чачта ays ЧЇЧ БЕЙ: 194% 1 


atha naimittikavidhir yah purasitrito тауа \ 186 11 

sa bhanyate tatra karyà devasyarca visesatah | 
cakrayagas ca kartavyah pürvoktavidhinà budhaih \\ 187 11 
tatra yad yan nijübhistabhogamoksopakürakam | 
pàramparyena saksad và bhavec cidacidátmakam || 188 11 
tat püjyara tadupayas ca püjyàs tanmayataptaye | 
tadupayo ‘pi ѕатрӣјуо mürtikülakriyadikah \\ 189 11 


Now we will talk about the occasional rites I mentioned briefly 
before." There (on these occasions.) the wise should worship the deity in a 
special way, and perform the Sacrifice to the Assembly, in accord with the 
procedure taught previously. (186cd-187) 

One should worship (all) that, conscious and unconscious, serves as 
an aid, directly or indirectly, to the attainment of the desired goal, be it 
liberation or worldly benefits. (Moreover,) one should also worship the 
(various) means that serve to attain their nature and the means to that 
(means), that is, the sacred image (mürti), the (auspicious) time, ritual 
action, and so on. (188-189) 


? See above, 28/6-9. 
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What is ‘conscious and unconscious’ is (the conscious) Self and (the 
unconscious) vital breath and the rest (of the psycho-physical organism). This is 
the meaning. “The (various) means’ are knowledge and yoga etc. “The sacred 
image’ is, for example, a Linga. ‘The (auspicious period of) time’ is, for 
example, a Kulaparvan. ‘Ritual action’ (includes) bathing, visualization (of the 
deity) and the like. 

Surely (one may ask), a means (to attain something) is said to be just an 
aid (to attaining) that. So what would be the use of worshipping that also? With 
this doubt in mind, he says: 


yiman qudm | 
таа чтате Ча АЗАТ Т 1 40 d 


upeyasütisamarthyam upüyatvam tadarcanát | 
tadriipatanmayibhavad upeyam $ighram apnuyat \\ 190 Il 


A means (updyatva) is essentially the capacity to bring about the 
goal. By worshipping it and by identifying with it, it quickly attains the 
goal. (190) 


This is the state (of something, by virtue of which it is) a means, 
namely, the capacity of (that) means, which does not depend on (anything) else, 
to make manifest (aviskarana) its goal. By worshipping that means to the goal, 
it dissolves away just there, and a state of oneness prevails in the means, as it 
does in that which is its goal, in accord with the teaching (of the 
Vüjfianabhairava) (that declares): 


*((Real) worship is not (performed just by offering) flowers and the like. 
(Real worship) is that which makes the mind (mati) firm (and stable) in the 
Supreme Sky (of transcendental consciousness.) free of thought constructs. By 


the devout) (performance of) that (kind of) worship, (the mind) dissolves 
218 


(This happens) in such a way that, to the degree one rises higher, (one 
attains) without delay the condition of oneness with the goal (upeyamayata). 
Thus he says: 


AM aa peer Wem wem | 
savant mri fases 1 94% 1 


yathà yathà ca naikatyam upàyesu tathà tathà | 
avasyambhavi karyatvarn visesac carcanadike V 191 11 


%8 VBh 147d (145d). The rest of the verse is translated in brackets. 
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To the degree in which the means are proximate (to the goal),””” the 
more their effects are sure to occur. This is especially so when worshipping 
(the deity) and the like. (191) 


‘This is especially so’, because in the world (of daily life), the means 
and the goal differ from one another, and so it is possible that (things) could be 
otherwise. Now here (according to this view), on the contrary, the essential 
nature of a means (to realisation) is the attainment of oneness with (its) goal. 
Thus, there is no occasion even for a (small) doubt to arise that it may be 
otherwise. This is the intended sense. 

Thus, because knowledge of the Self is the direct means to liberation 
etc, the main parvan is the day it was attained. Thus, he says: 


ma араага тате РТТ: | 
чет атат Ач JÀ: 0 282 1 
ASA: MAT атта Че] TE: | 
TRASA тзт HAAAT: d $23 d 


jfiánasya kasyacit praptir bhogamoksopakarinah | 

yada tanmukhyam evoktam naimittikadinam budhaih W 192 Il 
tadupáyah Sastram atra vaktapy aupayiko guruh | 

tadvido ‘pi gurubhratà samvàdaj jhanadayakah II 193 11 


The wise say that the main day (which is best suited) for the 
performance of an occasional rite is (the day) when some (inscrutable) 
knowledge was obtained, that aids (in the attainment of) worldly benefits 
and liberation. The means to this (knowledge) are the scriptures, and so too 
he who explains them here, that is, the teacher, who is the means (to 
understanding them). (Moreover,) by general consent, the teacher’s 
brother, who also knows that,” bestows knowledge. (192-193) 


Surely (one may ask), it is reasonable (to consider a person to) be a 
brother or the like in day-to-day life, with respect to a (common) father. But 
how is it that the same is said (of someone) with respect to a (common) teacher? 
With this doubt in mind, he says: 


тї: Teh чет ur q3 «= wT: | 
* ARRERA 9: 1 99 dg 


guroh patni tathà bhrata putra it adiko ganah | 
na yonisambandhavasad vidyasambandhajas tu sah 11 194 11 


2” The knowledge, the у 


tc., are closer to the sacred image, and so it goes. 
220 Read tadvido for tadvidyo. 
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The group made up of the teacher’s wife, (his) brother, son and the 
like is not due to a relationship of common parentage; it is the result of the 
relationship (they have by virtue of) the knowledge (they share in common). 
(194) 

Surely, one may ask, how is it that the relationship here (in this case) is 
not one of blood? With this doubt in mind, he says: 


атеотт тает тат: | 
Sea ada RAET: d 84 od 


viryarunaparinamadehahantapratisthitah | 
dehopakarasantana }ййеуе parinisthitah W 195 11 


Lineages, (both) corporeal and those (of hereditary) service, are 
based on the arrogation of subjectivity to the body (deha@hanta), which is an 
evolute of (the male) seed and (female) blood. (In other words,) they are 
firmly fixed in objectivity. (195) 


A corporeal lineage (dehasantüna) is that (of father) to son etc. A 
lineage of (hereditary) service (upakürasantüna) is (one that is transmitted 
through generations of) servants etc. 

Thus, (the ordinance of the) law (smrti) (in this regard) is sound. 
Accordingly, he says: 


am ч азба чета таетат | 

gea атат eel ТЕР: 1 298 di 
ùg =тттїнтөт PIED: 
AERA FLATT: 1 #49 1 


tathà ca smrtisastregu santater dáyahárità | 

yuktaiva tavan sa hy ukto bhedad dürantikatvatah W 196 11 
ye tu tyaktaSarirastha bodhahambhavabhaginah | 
bodhopakarasantanadvayat te bandhutajusah W 197 W 


In this way, according to the law books (smrtisastra), (the 
transmission) of an inheritance (dayaharita) through a (family) lineage is 
(legally) sound (and proper). That is said (to be based) on the degree (of the 
relationship between family members) according to whether it is, 
variously, close or distant. The familial relationship between those who 
have abandoned (their) regard (astha) for the body and have a sense of 
identity with consciousness (bodhahambháva) is because (they belong to) 
the two lineages of consciousness and service. (196-197) 


‘The degree (of the relationship)’ varies in accord with succession 
from son to grandson and so on. ‘That’ is (the lineage) that starts with the 
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father. It is ‘various’, such as (that with a) son, or brother's son, according to 
whether it is close or distant. The book of law (declares) with the same intended 
sense; 


‘The estate shall belong to whoever is closest to the deceased relative 
(sapinda). 


Surely (one may ask), how can his identification with the body etc. 
cease in such a way that there is also no regard (asthd) for it? 


wet sme URE EZEK ы Cag ui: | 
tatrettham prag yada pasyec chaktyunmilitadrkkriyah | 

(This detachment from the body takes place) there (in that case), if 
one whose (senses) of knowledge and action have been opened up by the 


power (of consciousness) sees in this way, right from the beginning (of each 
act of perception). (198ab) 


‘In this way’ means in the manner which is (about) to be explained. He 
says that: 


Чекте eR: eee 1 
eem fronted: эпите а: | 


dehas tàvad ayam pürvapürvopádànanirmitah \\ 198 11 
айта vikürarahitah sasvatatvad ahetukah | 


(A person's) body is fashioned from a preceding succession of 
material causes (that is, the bodies of his ancestors), (whereas) the Self is 
free of alteration (vikāra) and, because it is eternal, has no (preceding) 
cause. (198cd-199ab) 


21 Manu 9/187ab. There are two categories of persons who inherit the possessions of the 


deceased. The first and foremost are blood relatives, as and they are born of his own body. The 
direct family lineage of the man who offers the pinda (that is a ball of rice with black sesame 
seeds) and so celebrates the srüddha or post-mortem offering, is his great-grandfather, 
grandfather, and father. Next come his brothers, his son (born of a woman of the same caste), 
nephew, grandson and great-grandson. These individuals are called avibhiaktadayasapinda, or 
simply ‘sapinda’. In other words, the great-grandsons are those who are qualified to inheret and to 
celebrate the srdddha and assisting (upak/) their ancestors in this way. The other kinds of people 
who can inherit, if there are no such relatives, are those of a family of compatible caste (sakulya, 
samanodaka). Particularly relevant here to Abhinava's presentation are deceased teachers or 
pupils. Thus, the second line of this verse enjoins that ‘after (these,) a person of compatible family 
(sakulya) shall be (the heir, then) the spiritual teacher or the pupil.’ (Manu 9/187cd). 
Kullükabhatta, commenting on this line, enumerates the order of proximity to the deceased of his 
descendants and others, in accord with the degree to which they are qualified to inherit his estate. 
This list begins with the eldest legitimate son and ends with the teacher or pupil. See P.V, Kane, 
HDh, vol 4, pp. 265 seq., where numerous texts are quoted with regard to this matter. 
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The ‘preceding succession’ is the father, grandfather, and so on. Thus, 
because (the body) is a product (fashioned from a material cause), it is 
perishable. 

Surely (one may ask), if the Self is (always free of) alteration, how can 
it, even if it is complete (and perfect), assume a state which is incomplete (and 
imperfect when it is bound)? (So too vice versa,) even if it is not complete (and 
perfect), how can it assume a state which is complete (and perfect when it is 
liberated)? 


area vr es sa RAT: 1 288 1 
Wa ved teres | 


svatantryat punar ātmīyād ayam channa iva sthitah 11 199 11 
punas ca prakatibhüya bhairavibhavabhajanam | 


Again, by virtue of its own (inherent) freedom, this (Self) abides (in 
the body) as if hidden, and then, once (its true nature) again becomes 
clearly apparent, it is endowed with Bhairava’s state of being 
(bhairavibhàva). (199cd-200ab) 


Surely (one may ask), his state of being Bhairava occurs again 
(spontaneously) by itself. (If so.) then the setup (taught in the) philosophy (you 
are) expounding serves no purpose. (You are effectively) saying that it is not 
reasonable to maintain that the cause (of liberation is) the maturation of 
Impurity etc. Well then, we don't know which one (out of the many proposed) is 
the (most) appropriate means (to liberation) here (in this case). With this doubt 
in mind, he says: 


HIE PATA fpem Y | Qo | 


"p эта: Tafa AAAI UN 9: | 


tatrásya prakatibhave bhuktimuktyatmake bhr$am W 200 11 
ya upayah samucito jfianasantàna esa sah | 


There (in that case), the (most) appropriate and intense (bArsam) 
means of rendering (the true nature of the Self) clearly apparent, which is 
both (the attainment of all) worldly benefits and liberation, is this lineage of 
(transmission of liberating) knowledge (jfdnasantana) (which is the 
continuum of cognitive consciousness).”” (200cd-201ab) 


He (now goes on) to explain how it is that it is (the most) appropriate 
means. 


? The expression jAüanasantüna also means ‘continuum of cognitive consciousness’. In the 
following verse, Abhinava uses this expression primarily in this sense. Even so, the other meaning 
i.e. ‘lineage of (transmission of liberating) knowledge’ is also to be understood. 
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FA CHAVA STASI d 202 I 
waa aa vii fe wd | 

kramat sphutibhavattadrksadrsajhanadharayd V 201 11 
galadvijatiyataya prapyam sighram hi labhyate | 


The goal is quicky attained by (means of) the stream of 
homogeneous (acts of) perception (jfdnadara) of this kind, (that develops) 
as (the true nature of the Self) becomes progressively more evident,” in 
consonance with the falling away of the heterogeneous ones. (201cd-202ab) 


Surely (one may ask), what happens to one who has in this way attained 
the goal? With this doubt in mind, he says: 


ud fI: d 202 | 


evam canádisarisárocitavij&ànasantateh || 202 11 
dhvamse lokottaram }ййпат santanantaratam $rayet | 


When the continuum of consciousness proper to the beginningless 
state of transmigratory existence is destroyed in this way, the (new manner 
of) knowing that transcends the worldly one (lokottaram jñāna) assumes 
(the form of) another continuum (which is that of enlightened 
consciousness). (202cd-203ab) 


Others who are outsiders, (i.e. Үорасага Buddhists) call this (event) ‘a 
turning about of the foundation (of cognitive consciousness)’ (@srayaparavrtti). 

Although it is said that there is a cause of (this) continuum of 
(enlightened cognitive) consciousness, even so, (this cause is only) an attendant 
cause (sahakarin), and so it is not its primary one. One should consider that the 
primary cause here is another. Thus he says: 


adana AATA: l| 203 Il 
+ Fe gA, d 


káranarn mukhyam àdyara tad guruvijfianam àtmagam | 


The primary and first cause of such a venerable (udára) continuum 
of (enlightened) noetic consciousness (vijiana) proper (to a condition) 
which is not that of transmigratory existence, is the (enlightened) 


2 Read kramát sphutibhavan for kramasphutibhavan. 
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knowledge the teacher possesses (guruvijfiana) (that has been transmitted 
to the disciple, and) is present within him (atmaga). (203cd-204ab) 


(This knowledge is) ‘primary’, which means that it is the material 
cause (upádàna) (of the liberated state of consciousness). 
He establishes that by reasoned argument. 


speed aAA «тоат FEST | 20% dg 
зчтет1 fe wee meus fe ЧЧ | 


atyantam svavisesanam tatrarpanavasat sphutam || 204 11 
upadanam hi tad ушат dehabhede hi saty api | 


It is reasonable (to consider the teacher’s knowledge) to be (the true 
and proper) material cause (upādāna) (of the stream of the disciple's 
enlightened consciousness) because, extremely clear, it is placed there 
(within him) with (all) its own particular characteristics (svavisega), even 
though (their) bodies are separate. (204cd-205ab) 


(The teacher's knowledge) is the material cause ‘because it is placed 
there’ (within the disciple). The sense is (that, as such, it extends out of itself) 
and inheres (in the effect) (anugamin). 

Surely (one may ask), as the bodies (of the teacher and the disciple) 
differ, how is it logically (possible) for that which belongs to someone else to be 
placed with its own particular (characteristics) elsewhere? With this doubt in 
mind, he sa 


ewe Fert fasce: 1 204 1 
я апета ателиета | 


dehasantatigau bhedabhedau vijfianasantateh \\ 205 11 
na tathatvaya yogicchavistasavasariravat | 


The unity and diversity present in the corporeal continuum does 
not serve to bring about the same (unity and diversity) of the cognitive 
continuum. It is as happens with the body of a corpse penetrated by a 
yogi's will (that comes to life but does not alter the yogi's consciousness, 
because he does not identify with it). (205cd-206ab) 


It ‘does not serve to bring about the same (unity and diversity)’, that 
is to say, neither of the two (unity or diversity) serve in any circumstance as an 
impelling cause (prayojaka) (of change in consciousness). 

Nor does anybody disagree here (about this). Thus he says: 
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ARa: mastaa A 208 | 
aA AEA 3 F | 


yoginah paradehddijivatapadane nijam V 206 || 


When, for example, a yogi gives life’ to another body without 
abandoning his own body, do not (his) various perceptions serve as 
material causes (of the operation of the senses in the other body)? (206cd- 
207ab) 


The ‘various perceptions’ are born of the senses of sight etc. 
He now concludes the main point. 


ч AAAA: | 20 Il 
sensu qessmdr a: frases: i 

sed Вый эі qp art wem 9 1 20d | 
гата up беч тїї: | 


tena vijfiánasantànaprádhànyád yaunasantateh | 207 11 
anyo ‘уат gurusantano yah Sivajnananisthitah | 

ittham sthite trayam mukhyam karanam sahakari ca ll 208 11 
ekakaranakaryam ca vastv ity esa guror ganah | 


Thus, as the cognitive continuum is primary (and fundamental in 
this case), this lineage of teachers, which is grounded in the knowledge of 
Siva, differs from?" a lineage (based on common) parentage. This being so, 
three (factors are) primary (in this case), namely, the (basic) cause (which is 
the teacher), the attendant cause (that aids it) (ѕалакагіп), (which is the 
teacher's wife,) and the product of the one cause, (that is, the disciples). 
Such is the teacher's entourage. (207cd-209ab) 


‘This being so’, that is, because a lineage (based on common) 
parentage is of secondary (importance in this case,) whereas that of teachers is 
rightly (considered) to be primary. This is the meaning. 

He analyses that. 


TE: AROMA dene Gea | 208 | 
"dr ffe 3 mAg A i 
guruh kàranam atroktam tatpatni sahakarini Vl 209 11 


24 Read ~jivatapadane for шарааапе. 
22 Read anyo ‘yam for апуопуат. 
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yato nihSaktikasyasya na уйге 'dhikrtir bhavet | 
The teacher is the (primary) cause. His wife is the attendant 


(cooperant) cause, for without a Sakti (and powerless),"* he is not qualified 
(to perform) the sacrifice. (209cd-210ab) 


Moreover, if sometimes there is no attendant (cooperant) cause, there is 
no harm done at all. Thus he says: 


этет жегенге (ЗЧ 919, 1 220 d 
ama rfr fua wem | 

тз Wet: атестата ФЧ xod 333 0 
Ча: PETTERS Чо | 


теч US g ч=п: TS APIs Ade 1 323g 


antahsthodarasamvittiskater bahyam vinapi tam W 210 11 
sdmarthyam yogino yadvad уіпарі sahakürinam | 
ekajanyà bhratarah syus tatsadrg yas tu ko ‘pi sah W211 11 
punah paramparáyogàd guruvargo ‘pi bhanyate | 

mukhya esa tu santanah рӣјуо manyas ca sarvada || 212 |! 


(A teacher) possesses an inner (supernal and) venerable (udara) 
power of consciousness, even without that outer (Sakti). It is like the yogi’s 
capacity (to produce objects) even without an attendant (cooperant) cause. 
Brothers are born from the same parents. Anyone who is similar to that 
because he is connected to a (common spiritual) lineage (with others) is said 
to be a member of the teacher's family (varga). This is the main lineage (to 
which a person may belong), which merits worship and is always honoured. 
(210cd-212) 


‘Similar to that’ means similar to the teacher's brother etc. 

He now continues the subject at hand, namely, (an exposition of which 
are) the main days for (the performance of an) occasional rite, (a topic he began 
with the words): 

‘(The wise say that the main day (which is best suited) for the 
performance of an occasional rite is (the day)) when some (inscrutable) 
knowledge was obtained (that aids (in the attainment of) worldly benefits and 
liberation)’ ^" etc. 


2% Here the word Sakti denotes two things at once. One is the teacher's Каша partner. The other 
what the word literally means, that is, ‘power’. In order to be authorized to perform these rites, the 
teacher must be empowered and have a consort. 

?" Above, 28/1922. 
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The Purpose of Worship on the Day of the 
Teacher's Birth and Death etc. 
(gurvadyantadinadyarcaprayojananirupanam) 


qdrá «p sey «атат wem od 
чек. ATTICA | 9931 

wa хаз нї ГҮЯ sad | 
Еа БЛ | st od 
Genta Чер: sare aa ae 19 | 
чате ЧӨЯ AAAS: 224 d 
Tau ЦЗЯ aq qui чї | 

Safer qa mremfesenfreuee YT 1 25 1 


gurvádinàm ca sambhütau diksayam prayane ‘pi ca | 

yad ahas tad dhi vijfianopàyadehádikàranam | 213 || 

evam svajanmadivaso vijhanopaya ucyate | 
tadrgbhogapavargadihetor dehasya karanam M 214 || 
diksadikaS ca samskarah svàtmano yatra cáhni tat | 

bhavej janmadinam mukhyam jfidnasantanajanmatah V 215 11 
svakam mrtidinar yat tu tad anyesam bhavisyati | 
naimittikam mrto yasmac chivabhinnas tadà bhavet || 216 Il 


It is said that the birth, initiation and death of teachers etc. is the 
cause of (their) body and the like which are the means (by which their 
disciples attain) knowledge. Analogously, it is said that the day of one's own 
birth is (also) a means (to attaining) knowledge. This is the cause of the 
body and the rest, which is the cause of the worldly experience that befits it, 
as well as liberation and the like. (However, the day of one's own 
purification by, for example, initiation, is the main (and most important) 
birthday, because (it commemorates) the birth of (the cognitive continuum 
which is) the lineage of knowledge."* The day of one's own death will then 
be (a day) for others (to perform the appropriate) occasional rite, for it is 
then that (one becomes) one with Siva. (213-216) 


(By saying) ‘one’s own birth’, (he is referring) to the disciples etc. The 
overall meaning is as follows. It is as for everybody’s own birthday here (in this 
world), that is, a main occasional recurrence (each year) (naimittika). For if this 
body were not to have existed, that (liberating) knowledge would not have 
existed. Such is the case with the teacher’s birthday also. If that were not to 
have happened, what would be (the importance) of the day of one’s own birth, 
even if it has taken place? And that would all be useless without the purification 


22% T have translated in accord with Jayaratha’s explanation. However, perhaps a better translation 
would be ‘the birth into (the cognitive continuum which is) the lineage of knowledge’. 
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vouched by initiation. Thus, that day is also a main occasional recurrence (each 
year). That is also a birthday, because the lineage of knowledge is born (then). It 
is the same with the day (one) dies, as here (on this occasion also, one) attains 
oneness with Siva. The difference is this; while both (of the first two cases 
apply) to oneself and to someone else (i.e. the teacher) as well, this (applies) 
only to someone else (i.e. he who is to take care of the final rites). And so, it is 
rightly said that, in this way, three days (commemorate) the cause of the body 
etc., which is the means (to the attainment of liberating) knowledge. 

Surely (one may ask), what is death said to be, that when it takes place, 
oneness with Siva also occurs? With this doubt (in mind), he announces that the 
occasion has arisen by the way to define the nature of death thus, in this 
(perspective). 


The Examination of Death (myteh рагїкѕа) 


The First Appearance of Life, Death and Decay of the Body. 


T REET FAS WBSH | 


tatra prasahgün maranasvarüpam brümahe sphutam | 


With regards to that (tatra), I will now, by the way, clearly explain 
the nature of death. (217ab) 

After having described the purpose etc. of worshipping on the days of 
the teacher's etc. birth, initiation and demise, with this (verse), he commences 
the examination (of the nature of) death, as announced in the detailed 
enunciation (of topics at the end of Chapter One).”” 

He says that: 


=й fs: агаве етот Ü 9349 1 
ШЕБЕР деа егати ЕЕЕ | 


vyapako ‘pi Sivah svecchaklptasankocamudranat \\ 217 11 
vicitraphalakarmaughavasat tattaccharirabhak | 


Although Siva is all-pervading, by sealing (Himself into a) 
contracted (state,) fashioned out of his own free will, he assumes this or that 
body, under the sway of the (massive) flux of Karma that bears 
extraordinarily varied consequences. (217cd-218ab) 


22% Abhinava has just referred to the anniversary of the day the initiate dies and attains oneness 
with Siva. This occasions a long discussion that Abhinava takes up ‘by the way’ (prasarigat) 
concerning ‘the nature of death’ (maramarüpa), that is, how death and rebirth takes place, 
liberation from it and related matters. It extends from verse 217 to 367. At the end of this passage 
(i.e. 366cd-367ab), Abhinava declares that what he has written on ‘the nature of the departure 
(from the body)’ (prayana) is based on the teachings he received from Sambhunatha. After this 
aside, Abhinava continues with the main subject which are the occasional rites. 
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What is said to be his (assumption of an) embodied state? With this 
doubt in mind, he says: 


wiht чта ЧӨЕП: 222 I 
wifi: YRS: TIA: ТОТА: | 


Sarirabhaktvam caitavad yat tad garbhasthadehagah 11218 11 
samvitteh Stinyariidhayah prathamah prànanodayah | 


Such is (the assumption of an) embodied state, namely, the initial 
emergence of the life force (pranana)™” from consciousness, blocked in the 
void (of deep sleep) that takes place in the body within the womb. (218cd- 
219ab) 


And that ‘(assumption of an) embodied state’ ‘is the initial 
emergence of the life force’ from consciousness, which is on the plane of the 
void (of deep sleep) (that takes place) by its pouring out (from itself) into the 
body which is in the womb, that is, in the space (within the mother's) belly. In 
accord with the teaching (naya) that *the initial transformation of consciousness 
is into the vital breath," consciousness assumes a (gross) condensed state in 
the form of the pure life force (prananamatra), termed ‘the first pulsation (of 
consciousness) (adyaspanda)." 

Surely (one may ask), from whence does the body within the womb 
(originate) that, present there, the initial emergence of the life force may take 
place? With this doubt in mind, he says: 


тетт TET Td: 1 22 1 
sages water Чї sem | 


garbhasthadehanirmane tasyaivesvaratà punah || 219 11 
asankocasya tanvàdikartà tenesa ucyate | 


The sovereign power (isvarata) to fashion the body in the womb 
belongs solely to that (initial emergence of the life force which is as yet) 
uncontracted (and undifferentiated). Thus it is said that it is the Lord who 
makes the body and the rest (of the psychophysical organism). (219cd- 
220ab) 


?* Pranana is the breath or life (vana), in all its undifferentiated potentiality, not yet 
differentiated into the distinct “breaths”, such as the prana, apána, etc. See above 6/11-15, and 
Gnoli 1956: 279 ff. 

?! This aphorism is drawn from Kallata's Tattvarthacintamani, Abhinava himself quotes it in TA 
6/12ab. It is also quoted in the TAv ad 5/6, ad 5/44-48ab, ad 15/302-303ab, ad 17/83-85ab, and, 
along with two other sürras, ad 28/338cd-340ab. See above, note in TÀv ad 3/138-141 (137cd- 
141ab), where it is quoted for the first time. 
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(The power to fashion the body) ‘belongs solely to that’ initial 
emergence of the life force (pranana). (The life force) is ‘uncontracted’ means 
that it has not assumed the (various) divisions into exhalation (prana) and 
inhalation (apana) etc. It is because of this that those who discuss (such matters) 
say that it is the Supreme Lord who fashions the body, senses and world orders 
etc. 


ч ататеп 98 Teas Yee 1 23e d) 
dart (ачаб агыт, | 

эт: merae AÀ | 299 d] 
этч GI FT WT Tune a 

vf FARE TOTAL | 233 I 
телїї eaen R: | 

Ud FAM SPLASH AMT 333 d 

ЭП ате AEM: | 


sa vayvatma drdhe tasmin dehayantre cidātmanā 11 220 11 
preryamáno vicarati bhastrayantragavayuvat | 

atah prág gadhasamsuptotthitavat sa prabudhyate | 221 11 
kramád dehena ѕакат ca ргапапа уйа baliyasi | 

tatrapi karmaniyatibalüt sa prananaksatam | 222 11 
‘Sadhikatvatah | 

evar kramena sampustadehapránabalo bhrsam 11 223 11 
bhogan karmakrtàn bhunkte yonyayonijadehagah | 


This (assumes) the nature of the (vital) wind that circulates within 
the (now) solid machine of the body, impelled (preryamdana) by the Self, 
which is consciousness, as does air within bellows (impelled by the one who 
uses them). Thus that (foetus) awakens, like one who, initially in (very) 
deep sleep, rises from it. (220cd-221) 

There also, the vital force, along with the body, gradually becomes 
stronger, and because of the strength of karmic necessity, the vital force 
assumes the state of the organs of sense, as the contact with consciousness 
(sarivitsparsa) there in the channels (nddi) of the voids (of the senses) 
becomes more intense." The strength of the vital breath nourished 
gradually in this way, (the soul) in the body, whether it is born from a 
womb or not? experiences intensely the (many) worldly experiences 
(bhoga) brought about by (its) karma. (221-224ab) 


7? In other words, they come into a closer, more immediate contact with consciousness. 

%3 The four classes into which creatures are divided are: 1) viviparous i.e. ‘born from a womb’ 
(yonija), 2) oviparous i.e. born from eggs (andaja), 3) those (such as worms and insects) that are 
generated from warm vapours (svedaja), and 4) those born from a seed (bijaja). See, for example, 
Manusmrti, 1/43-46. 
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‘This’, that is, first emergence of the vital breath, (assumes) ‘the nature 
of the (vital) wind’. The meaning is that it has assumed a delimited 
(conditioned nature) as the five (vital) winds, namely, exhalation (prana), 
inhalation (арапа) and the rest. ‘Thus’, because this (vital) wind circulates in 
this way (in the body), ‘that’ body in the womb (awakens). That was said 
before: 


‘This, the activity of the vital breath, lays hold’ of the body in five 
ways, as the exhaled breath (prüna) and the rest. It is because of this that (the 
body) appears to be full of consciousness.’*** 


‘There also’, (the breath and the body) having been strengthened, (the 
vital force) assumes the state of the organs of sense. The cause of this is because 
‘the contact with consciousness (sarivitsparsa) in the channels (nàdi) of the 
voids (of the senses) becomes more intense'. The voids are the forms of the 
supports of the senses of sight and the rest. The *channels' are the conduits (of 
the vital breath) (nàdi). It is because ‘the contact with consciousness’ that 
takes its support (from them) ‘becomes more intense’, that is, the contact with 
consciousness, which is the life force (pranana), is in an increased, heightened 
state, (and so assumes the condition of the organs of sense). Here too the cause 
is ‘because of the strength of karmic necessity’ id with the same 
intended sense by others: "The five (vital) winds, that is, exhalation and the rest, 
are the function of the (inner mental organ, which is) the common, universal 
instrument (of perception) (samanyakarana).’* He who ‘experiences’ (worldly 
experience) is Siva Himself who has assumed the contraction (of the 
consciousness of an individual soul). 

And we have not stated just our own idea. Thus he says: 


Sh ч TÀ wer йй и 23v и 
Жеп те fatter å aAfafacste | 

wem tet ay pa Байта: d 234 и 
fearon: зро: uf werd | 


TEMA were WAT q 226 1 
sare stain aa wa ЧЕ | 


uktar ca gahvarabhikhye Sastre sitamSumaulind || 224 || 
yathà grham vinispadya grhi samadhitisthati | 

tathá dehi tanur krtvà kriyadigunavarjitah | 225 11 
kificitsphuranamatrah prag niskalah so ‘pi sabdyate | 
sphutendriyaditattvas tu sakalatmeti bhanyate | 226 11 
ityadi Srigahvaroktam tata eva pathed bahu | 


29 The expression is átmasát kurute. The sense is that the vital breath pervades the 
psychophysical organism, giving it life. 

75 Above, 6/14. 

?* батка 29. 
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(Siva) also (ca), who bears the (crescent) moon as a jewel in his hair, 
has said in the scripture called Gahvara that, ‘just as after having 
constructed a house, the householder occupies it, in the same way, (the 
Lord who is) the embodied soul (occupies) the body after he has made it. 
Prior (to that embodied condition,) he is just a subtle radiant pulse (of 
consciousness) (sphuranamátra), devoid of (all) qualities such as action and 
the like, and is called ‘undifferentiated’ (niskala). (When, on the contrary,) 
the principles of the senses etc. are (operating and so) fully evident (урша), 
it is called ‘the differentiated soul? (sakalatman).’ This and more is said in 
the venerable Gahvara (tantra). One can read much (more about this) from 
that. (224cd-227ab) 


(He says that) ‘one can read much (more about this) from that’, 
intending to say that we have not quoted it (fully) for fear of extending the book 
(excessively). That is said there (in the Gahvaratantra): 


‘The mobile and immobile universe, ranging from Brahma up to a 
pillar, has all come forth from the principle of Maya. Then the foetus (pinda), 
bound by Dharma and Adharma, arises. From that arises smell, born from sperm 
and blood. From sperm comes flesh, and from that fat, marrow and the bones of 
embodied beings. From blood comes skin, sinew and flesh. This is the group of 
six (bodily) constituents (Флаги). Along with sperm and blood, it is said to be 
(the body, made of) the eight constituents. After that, the body of embodied 
beings (arises,) furnished with the group of (five gross) elements. 

Just as after having constructed a house, the householder occupies it; in 
the same way, the Lord who is the embodied soul (occupies) the body after he 
has made it. The individual soul (purusa) is (essentially) a void. He is inactive 
and, devoid of qualities, he is just a subtle radiant pulse (of consciousness) 
(sphuranamátra) and is called ‘undifferentiated’ (niskala). The ‘differentiated’ 
(sakala) (soul) is conjoined with the power (of differentiation) (kala). He is the 
Lord who is tranquil and imperishable. (This power of differentiation generates) 
the subtle and gross elements, the ten senses, their objects, mind, intellect and 

ego. One should know that this ‘differentiated’ soul is Siva residing in the 
Боду.” 

The one called ‘Siva’, who pervades (all) human beings, animals, 
snakes and fish, resides within the world of transmigratory existence.” 

And so (it continues) at great length. 

It is proper to precede talk about death with that of birth, because its 
condition is not (one of total) difference from it. Accordingly, he says: 


aa 9 житі чї cea 1 999 1 
wot fared te: SIESTA: | 


ksaye tu karmanam tesam dehayantre ‘nyathagate || 227 11 
pranayantram vighatate dehah syat kudyavat tatah | 


27 ТА 28/225-226 is an abbreviated paraphrase of the verses translated in this paragraph. 
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When their Karmas (which determined their birth) are exhausted, 
and the machine of the body has become other than it is, the machine of the 
vital breath falls apart. Thus, the body becomes (inert) like а wall.” 
(227cd-228ab) 


"Their Karmas' are those that brought about (their) birth. "Thus', 
because the machine of the vital breath has fallen apart, (the body becomes 
(inert) like a wall). 

He explains how it falls apart. 


атчу urat (айча: и 954 1 
UF: vim: ебат: | 
separa аер waa | 339 0 
атча fred gene AN: | 


nadicakresu sankocavikasau viparitatah \ 228 11 

bhangah Sosah klidir vàtaslesmágnyapacayoccayaih | 

ity evam adi yat kiñcit praksamsthanopamardakam || 229 11 
dehayantre vighatanam tad evoktam manisibhih | 


The wise say that the ‘falling apart’ that takes place in the machine 
of the body is whatever disrupts (the body’s) prior (balanced) constitution. 
Examples are the reversal of the (healthy sequence of) contraction and 
expansion that takes place in the configurations of the conduits (of the 
breath) (nàádicakra), (so too) the deficiencies and excesses of the (balance in 
the body of its) air (vata), phlegm (slesma) and fire (agni), (which cause it 
to) break up, dry up, and become (excessively) wet.”” (228cd-230ab) 


This ‘reversal’ expands the assembly of conduits (nddicakra) that has 
been contracted, and contracts the one that has been expanded. ‘Fire’ is bile 
(pitta). Thus, by a decrease of the three dhatus, as well as due to an excessive 
increase, (the body) ‘breaks up’ etc., due to which it falls from its previous 
(healthy) nature. What is the use of (going into) much (detail); whatever 
disrupts the original (balanced) constitution of the machine of the body, the wise 
call that the ‘falling apart’ (that takes place within it), which is well known in 
the world as death. 


The (soul’s liberating) separation from transmigratory existence does 
not take place by just this much alone. Thus he says: 


28 The passage 227cd to 237ab is most probably Abhinava’s own elaboration. 

2 Concerning the nature and functions of the three dhdtus — vata, kapha and pitta in the body 
according to Ayurveda, see Dasgupta (1931: vol. 2, chapter 13) and Renou, L. — Filliozat, J (1953: 
152 ff.). 


TANTRALOKA 103 
«її өч cur ЇЧ g 230 1 
тел asia эт te ЧӘ a 
"p бє: wage эа 232 d 
ef Чіа туа: яте feo 


tasmin vighatite yantre sā samvit prananatmatam || 230 Il 
grhnáti yonije 'nyatra và dehe karmacitrite | 

sa dehah pratibudhyeta prasuptotthitavat tadà || 231 11 
tasyapi bhogataddhanimrtayah prágvad eva hi | 


When the machine (of the body) has fallen apart, consciousness 
(again) assumes the nature of the life force within (another) body, be it one 
born of a womb or elsewhere (in one that is not; each body) various, 
according to (the soul’s) Karma." Then this body awakens, like one arisen 
from deep sleep, and as before (in the preceding body, the soul), has 
worldly experiences (according to its Karma), or does not (taddhani), and 
dies." (230cd-232ab) 


‘The machine’ is the body. By the word ‘or’ is indicated (that that 
body) may also not be born of a womb. By saying that it ‘awakens’, he is 
referring to its creation. The situation (sthiti) of that (embodied soul) is that it 
‘has worldly experiences (according to its Karma,) or does not (taddhàni) ; 
that is, he attains or does not attain that (worldly enjoyment he seeks). 

These (phases of) its creation etc. (as an embodied soul) depend on the 
strength (of the soul's) Karma, and so because it depends on the constraint (of 
Karmic necessity) etc., they each possess their own variety (vaicitrya). Thus he 
says: 


ает ud PASET: 1 232 gd 
ad Тай ГАТ: | 


visrstisthitisamhara ete karmabalàd yatah | 232 11 
ato niyatikaladivaicitryanuvidhayinah | 


These (phases of) creation, persistence and re-absorption (to which 
the embodied soul is subject) are due to the strength of the (soul’s) Karma 
etc, and so (take place) in accord with the dictates of a variety (of 
constraints, due to the soul’s Karma) (niyati), time and the rest." (232cd- 
233ab) 


240 


See above, note 3 concerning the four kinds of creatures. 

%1 | have translated ord with Jayaratha' s explanation; even so, ‘taddhani’ is probably better 
understood to mean ‘it ceases’, There is in this way a sequence, namely, the experience (which is 
the consequence of past Karma), its cessation (once the Karma is exhausted), and then death. 

20 Abhinava is referring here to the five kañcukas (‘obscuring coverings’ or ‘armours’). See 
above, 9/167cd-220ab. 
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The grace (anugraha) (that liberates the soul) is, on the contrary, 
independent of Karma etc. Thus he says: 


APE #: st TAT AF 1 933 1 
maA eb AANE sf d 

anugrahas tu yah so ‘yam svasvarüpe vikasvare || 233 I| 
jñaptyātmeti katham karmaniyatyàdi pratiksate | 


How can the grace (anugraha), which is the intuitive insight (jñapti) 
into one's own unfolding (vikasvara) nature (in its fullness), be dependent?” 
on Karma and the constraint (it exerts) etc.? (233cd-234ab) 


Surely (one may ask), what would be wrong if Karma and the rest were 
to be the cause of grace also? With this doubt in mind, he says: 


sirena ad: wena 1 23% 1 
agrees CqUD d 

aes яба ARET | 234 и 
Jr chm famed zr fe quee. 


karmakálaniyatyàdi yatah sankocajivitam || 234 || 
sankocahünirüpe ‘smin Каат hetur anugrahe | 
anugrahas ca kramikas tivras ceti vibhidyate | 235 lI 
prák caiga vistarat prokta iti kim punaruktibhih | 


The very life of Karma, the constraint (it exerts), time etc., is the 
contracted (state of consciousness of the individual soul), so how can this 
serve as a cause of grace, the nature of which in the destruction of (that) 
contraction? Moreover, grace is divided into intense (уга) and gradual. 
(All) this has been explained at length previously, so what is the use of 
saying the same things again? (234cd-236ab) 


As was said before: 


‘There (in that case), (Siva) does not depend in this way (tdvat) on the 
Impurity and Karma present in the (fettered) individual soul (to do this). How 
can that (Impurity) present (there) bring about the destruction of the (fettered) 
nature of an individual soul (anusvaripata)? Thus, one can establish on the 
basis of sound reason that (when Siva is gracing the soul) He becomes 
independent of Maya (in order to do ѕо).'2“ 


28 The word here is pratiksate, which literally means ‘it waits for’. 


% Above, 13/114cd-116cd. 
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(This was explained) ‘previously’ in the chapter on the investigation 


into (the nature and types) of the descent of the power (of вгасе).2° 


Surely (one may ask), what happens to him by virtue of this kind of 
grace? With this doubt in mind, he says: 


ач аттатат 4: || 335 | 
Зета fra wafa arem ететі: d 
tena diksásivajfiánadagdhasankocabandhanah | 236 11 
dehante Siva eveti nasya dehantarasthitih | 


Thus (by virtue of this grace), the one whose contraction has been 
burnt away by initiation (diksa) and the knowledge of Siva, when (he dies 
and his) body comes to an end, he becomes Siva Himself, and does not 
(incarnate anymore) in other bodies. (236cd-237ab) 


Surely (one may ask), is the instrumental cause (nimitta) of the non- 
arising of another body, initiation itself, or is there some other (such) cause? 
With this doubt in mind, he says: 


The Uninitiated Who Die in Sacred Places (ayatana) 
Share the World of the Deity (sálokya) "^ 


Зб aaao NEITA 1 236 II 
agepesferpsnfewa e | 
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%5 Concerning the degrees of the descent of the power of grace, see above, 13/210 ff. 

3% According to a common conception, the celestial enjoyments are of four kinds, namely 
amipya, sürüpya and ѕауијуа. Sálokya, which literally means ‘sharing (the same) 
а condition of a soul who resides in the same celestial realm inhabited by the deity. The 
word sdmipya means ‘proximity’. The soul of the deceased in this state resides close to the deity. 
The word sárüpya, means ‘common form’ and is the condition of the soul who shares a common 
or similar nature to the deity. The word sáyujya means ‘conjunction’. It denotes a state of union of 
the individual soul with the body of the deity. It is a state of union but not identity (tadatmya) or 
common nature. Concerning these four degrees of liberation, see Dasgupta (1948) vol. 4 p. 318. 
According to some Siddhanta texts, the means corresponding to these four states are respectively 
carya, kriyà, yoga and }ййпа (see Diehl (1956: 137). The Sivapurana (4/41) also refers to these 
four levels. Note that Abhinava omits the third level, that is, va. Concerning pilgrimages to 
holy places (rirthayátra), ritual suicide there and related matters, see Р.У. Kane, HDh vol. 4 pp. 
3-825. 
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уе ‘pi tattvavatirnanam śaħkarājħānuvartinām || 237 11 
svayambhümunidevarsimanujadibhuvàm grhe | 

mrtàs te tat puram рғаруа puresair diksitah kramát || 238 11 
martye ‘vatirya và no và Sivam yanty apunarbhavah | 

tatra svayambhuvo dvedha ke ‘py anugrahatatparah | 239 11 
ke ‘pi svakrtyayatamsasthünamátropasevinah | 

уе ‘nugrahartham ājñaptās tesu yo miryate narah || 240 11 
so ‘nugraham sphutam yàti vind martyavatàratah | 

yas tu svakaryam kurvanas tatsthanam nàsatas tyajet V 241 11 
yathà gauri tapasyanti ka$miregu guhágatà | 

tatraiva và yatha dhyanoddare naraharir vibhuh | 242 11 
уйазїйт nayato daityams trásayan drpta utthitah | 
saligrame yathà visnuh $ivo và svopabhoginah 11 243 || 
tapasyantau badaryàri ca naranarayanau tathā | 

ity evam Gdayo devah svakrtyamSasthitas tathà | 244 || 
Gradhitah svocitam tac chighram vidadhate phalam | 
svakrtyamsasthitanam ca dhümni ye тат vrajanti te || 245 11 
tatra bhogams tathà bhuktvà martyesv avataranty api | 
martyàvatirnás te tattadamsakas tanmayah punah | 246 11 
taddiksajfiánacaryadikramád yanti Sivatmatam | 
sthavaradyas tiryagantah pasavo ‘smin dvaye mrtah || 247 Il 
svakarmasamskriyavedhat talloke citratajusah | 
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"There are those who die in the abodes (grha) of (Lingas) that have 
descended, in accord with Siva’s command, from (higher) principles. These 
include, amongst others, (Lingas) that are spontaneously born of 
themselves (svayambhü), (as well as those installed) by ascetics (muni), ^ 
Vedic seers (devarsi) or by (pious) people. (Those who die there) attain their 
(corresponding) world, and are initiated by the Lord of (that) world, in due 
order. Whether they descend or not into the mortal (world), they are 
without further rebirth, and attain Siva. (237cd-239ab) 

There (in that context, the Lingas that) are spontaneously born of 
themselves (svayambhü) are of two kinds. Some are intent on gracing (all 
living beings, irrespective of place) (anugrahatatpara). Some (others) reside 
only in the places where a partial incarnation (of a deity) (ата) has come 
(to carry out) its own task.” The man who dies in those (places) where 
(those dwell,) whom (Siva) has ordered (to be there) in order to grace 
(others), attains (their) clearly evident grace without (having) to descend 
(again) into the mortal (world). (239cd-241ab) 

The one that, as a partial incarnation (of a deity) (ата), is carrying 
out its own task, does do not move from its place. Such as, for example, 
Gauri, who is engaged in practicing austerities in the caves of (the lands of) 
Kashmir, and so too there (in that same Kashmir) at Dhyanoddara,*” 
where Visnu (Vibhu), who in his incarnation as a lion (Narahari) rose up 
proudly, frightening (away) the demons who were leading (away) the 
(river) Vitasta. (Again, another example is) like Visnu (who resides) in 
Saligráma,"' or Siva (who rose up against the demons) who were eating his 
own (food) (svopabhoginah), or Nara and Narayana engaged in practicing 
austerities at Badarī.® These and other gods, who have in this way 
assumed partial incarnations (ата) (to carry out) their own task, when 
propitiated bestow in a short time various fruits, in keeping with their own 
nature. (241cd-245ab) 

Those who die in the abodes (длатап) of those deities who have 
assumed partial incarnations (ата) (there to carry out) their own tasks, 
after they have lived out (their own) experiences there in that way, descend 
into (other) mortal (bodies). Those who have descended (thus into the world 


?" While the passage from 227cd to 237ab is most probably Abhinava's own elaboration, the 
passage from 237cd to 245ab is drawn from an unidentified source. What follows up to 250ab 
appears to be Abhinava's observations. 

28 The appellation ‘muni’ is here synonymous with ‘teacher’ (йсйгуа). Thus, below in 28/252, it 
says that a Liga may be installed by a teacher (@cdrya) as is said here of a muni. 

249 By partial incarnation — ariisa — is meant a ‘part’ or a ‘limb’ of a deity, that incarnates as a form 
of the deity who figures in a mythical event. The term is also used to denote a realised devotee of 
the deity of which he or she has become a part — ата (see above, note 15,744). 

20 This place is mentioned three times in Rajatarangini, at 8/1431, 1508, and 1510. The word 
udddara in the second part of the name corresponds to the Kashmiri udar, which denotes the 
alluvial plateaus in the Valley. Stein admits that the exact location of this place is not known, but 
the references indicate that it was located in the eastern part of the Kashmir Valley (note to RT 
8/1431). 

75! This is a sacred place near the source of the Gandaki river. 

32 A sacred place on the Gandhamadana mountain. The sages Nara and Narayana, who were 
partial incarnations of Visnu, had their hermitage here. 
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do so as) partial incarnations (aria) of this or that (deity). And then again, 
one in nature with that, by (receiving) that initiation, knowledge and (their) 
observance (caryà) etc., they gradually attain Siva’s nature. (The entire 
range of) fettered souls, beginning with plants and ending with animals, 
that have died in the (domains of these) two kinds (of divine beings), 
(reincarnate) in various ways in the world (they govern), according to (how 
they are) penetrated by the latent traces of their own Karma. (245cd- 
248ab) 


Although it was announced (previously) that the examination of (the 
nature of) sacred bathing and pilgrimage sites (rirthayatana) would come after 
the procedure (for the offering of) the sacred thread, even so, because 
(knowledge of) that serves as an aid to (a good) death, that has been placed after 
an examination of that. Thus, there is no contradiction (with what was stated 
before concerning) which comes first and what follows after, ‘Intent on 
gracing (all living beings, irrespective of place)’, the five groups of eight? 
have come down to earth at Siva's command from the principles, beginning 
with Water, in order to grace (living beings). This is the intended sense. (Their 
grace is) ‘clearly evident’, because they have come down (to earth) in order to 
(give) grace. The (passage that) begins with ‘Gauri, who is engaged in 
practicing austerity', notifies (each deity's) own task. "There they descend 
into’ those other ‘mortal (bodies)', because they do not dispense grace directly. 
‘Partial incarnations (ara) of this or that (deity)’ means partial incarnations 
(amSa) of Brahma, Visnu and Rudra etc. ‘The two kinds (of divine beings)’ are 
those who have come down to earth to grace (others,) and (those who do so) to 
carry out their own tasks. 

Surely (one may ask), if here in this way plants etc. (that grow in sacred 
places attain) the condition of sharing the same world (with a deity) (sálokya), 
then what happens to those humans (who are there)? With this doubt in mind, he 
Says: 


dui ч TNDHDUD serrata: d wv и 


puriisam са pasumatranam salokyam avivekatah 11 248 || 


(After they die, those) people (who reside in these sacred places but) 
are just (uninitiated) fettered beings (pasu) (attain only) the condition of 
Sharing the same world (with the deity), because (of their) lack of 
discernment (viveka).* (248cd) 


25 See above, notes 8,552 and 604. 

* The word ‘pasu’ can mean both a fettered soul who has not received initiation and a domestic 

Cfettered") animal. Assuming the first meaning, I have translated accordingly. An equally 

possible translation, assuming the second meaning (which Jayaratha clearly does not.) would be: 
‘(After they die,) people (who reside in these sacred places) and those (beings who are) 

only animals (раби) (attain just) the condition of sharing the same world (with the deity) because 

(of their) lack of discernment (viveka)." 
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The sense is that (this is what happens after the death of those who are) 
‘just fettered beings’. Others (attain) a state of union (sáyujya) etc. (with the 
deity). 

Surely (one may ask), is their lack of discernment like that of plants and 
the like in all respects, or not? With this doubt in mind, he says: 


этден 1 


avivekas tadvisesánunmesün maudhyatas tathà | 


(This) lack of discernment is because no difference between (such 
people and animals) develops, and because, (like the plants, theirs is) a state 
of dull insensitivity (maudhya). (249ab) 


‘No difference between (such people and animals) develops’, due to 
(the prevalence of) rajas in (such) people (as in animals). (Their) ‘state of dull 
insensitivity’ is like that of plants and the like, because (they are) támasika. 

Surely, it is said elsewhere that plants and the like (attain) Rudra’s state, 
in accord with the view (expressed in the following verse): 

‘The skin of those who have died attains Yoga in Siva's abode. So too 
the (various) woods of trees — these too are Rudras, without a doubt.’ 


So how is it that it is said of them that, on the contrary, their condition is 
that of sharing the same world (with the deity). With this doubt in mind, he 
says: 


LAETA FAT Y Gi 


чега я Я тата ЧЇ ATA: | 


sthavaradyas tathabhavam uttarottaratam ca và \ 249 || 
prapadyante па te sáksüd rudratàm tàm kramat punah | 


Plants and the like (reincarnate) in the same condition or attain 
progressively superior states. They (do not attain) Rudra’s state directly, 
rather (they do so only) gradually. (249cd-250ab) 


‘The same condition’, that is, of a plant and the like. (They attain) 
‘progressively superior states’ by successively attaining the human condition 
and so on. 

Thus, there is scripture to this effect. Accordingly, he says: 


Керде раша ПАТЕ 9 | cuo dg 
ness 


hamsakarandavakirne nā 
ity etad dgamesitktam . 


tarukulakule |l 250 || 
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It is said in the scriptures (that the soul resides in the deity’s world, 
which is) ‘in a place full of many kinds of trees, strewn with swans and 
ducks’. (250cd-251a) 


чт ча ЧҮ ЧЇ | 
at 3а sfrerdsrafegfemg и 48 и 
Котан aaarartentta ufW | 
arya eu g чена 1 242 и 
атаба for SINE WOW | 
зачатага! fog зыта чег 243 и 
тайа aaah: | 


«= tata eva pure pure | 

setramünam bruve $rimatsarvaj&iünüdisüditam ll 251 || 
lingad dhastasatarn ksetram àcàryasthüpite sati | 
svayambhüte sahasrar tu tad ardham rsiyojite | 252 11 
tattvavitsthapite linge svayambhüsadrsam phalam | 
atattvavid yad dcaryo lingam sthapayate tadà 11253 11 
punar vidhir bhaved doso hy anyathobhayadüsakah | 


Next I will state the measure of the sacred area (ksetra) within each 
sacred place (pura) (where a Linga is installed), as taught in the Sarvajiiana 
and other (Agamas). When installed by a teacher, the extent of the (sacred) 
area around a Liüga is one hundred hand-spans; if it is a spontaneously 
generated (liriga) (svayambhüta), one thousand, and half that (measure) if 
established by a Vedic seer (ғу). If a Linga is installed by one who knows 
reality (tattvavit), the fruit (of worshipping it) is similar to that of a 
spontaneously generated one. If a teacher who does not know reality 
installs a Liga, then the procedure (should be) repeated, otherwise (if that 
is not done, the consequent) defect (dosa) renders both (the teacher and the 
Linga) defective. (251b-254ab) 


Surely (one may ask), because the nearby presence of spontaneously 
generated and other (types of Linga) is directly apparent, they possess the nature 
of sacred areas (ksetra) and the like. Thus, the house of those who have died (in 
which they are worshipped) is also such. What is wrong (with that view)? But 
how could this be applicable to a Lifga that human beings and the like have 


29 The expression harhsakaranda таў is found in SvT 10/104a. 
7* Verse 252 corresponds to Sarvajianottara kriyapada 23/15cd-16ab (IFP T 334 p. 210 and ТЕР 
T 760 р. 79). The verse is in the pratisthaprakaranam, which is a chapter concerning the 
installation rites of Lingas. It reads: 
lingad dhastasatar ksetram acaryasthapitasya tu (ТА: —sthapite sati] I 
svayaribhüte sahasram sydd risthibhis tu sadarthakam ТА: tu tad ardham rsiyojite | 

253-254ab is certainly drawn from another Saiddhantika source, but I have not been 
able to identify it. 
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installed? In order to quell this doubt, he corroborates (his view) with scripture, 
saying that (‘thus I will now state the measure of) the sacred area’. The teacher 
here (in this case) is the most excellent (amongst those who install Lingas). 

He now explains the condition devoid of the knowledge of reality. 


aera: Toes: fads sft SA: 24v od 
q HUS me антенна 9: | 

татат чегет Regum 244 и 
Tea аяа | 


aham anyah paratmanyah sivo ‘nya iti cen matih |l 254 II 

na mocayen na muktas са yam ütmamayam yatah | 
tasmat tattvavida yad yat sthüpitam lingam uttamam | 255 || 
tadevayatanatvena samsrayed bhuktimuktaye | 


He who thinks that “I am one, he is another (person), and Siva is 
(yet) another” cannot liberate (others,) nor is (he himself) liberated, for 
everything is the Self. Therefore, whatever Linga is installed by one who 
knows reality is the best, and one should select that as a sacred place in 
order (to gain both) worldly benefits and liberation. (254cd-256ab) 


And such is also the (view of) scripture. Thus he says: 


Sh Ята AAT ТОЧ | 38 gd 
Чапу? я Td тегет: | 
Ҹат are ат жй | sue 1 
adma wer anit a aaa | 

аач cand: ay таа 9919 1 344 di 

%їй carers dud q [ASTU | 

uktam $riratnamálayam jnatva kalam upasthitam \ 256 11 
moksárthi na bhayam gacchet tyajed deham asankitah | 
tirthayatanapunyesu kalam và vaficayet priye 11 257 11 
ауовіпат ayam рата yogi yogena vaficayet | 


vaficane tv asamarthah san ksetram ayatanam vrajet | 258 11 
tirthe samásrayàt tasya vaficanam tu vijayate | 


It is said in the venerable Ratnamala: ‘having ascertained that the 
time (of death) has come, he who aspires to liberation should not fear. 
(Rather confidently and) free of doubts, he should abandon the Боду. Or 
else, beloved one, he may cheat death in holy places of pilgrimage and in 


29 See above, 14/32cd ff. 
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sacred bathing sites. This is the path of one who is not a yogi. The yogi 
cheats (death) by means of Yoga. (Or else,) he who is not capable of 
cheating it (this way) should go to a sacred area (ksetra) (or) place of 
pilgrimage (ayatana), and by (piously) settling in that sacred bathing site 
(ürtha), it is certainly cheated successfully."* (256cd-259ab) 


‘He should abandon’ (the body) by the process whereby he quits it 
voluntarily (utkrantikrama). ‘He who is not capable’ of quitting his body 
voluntarily (utkranti), should abandon the body in a sacred bathing site by 
starving (himself to death). Thus, he is disassociated from the repeated (round 
of) birth and death, and so is successful in cheating death (kalavaricana). Thus 
he says (he may cheat death in holy places of pilgrimage and) ‘in sacred 
bathing sites’, and so ‘this is the path of one who is not a yogi’. If he is also 
incapable of abandoning the body by starving (himself to death) etc., he should 
resort to living in a sacred bathing site or the like, and so, by doing that, when 
the body falls away spontaneously, death may be cheated. Thus he says, ‘it is 
certainly cheated successfully’.”*” The word ‘certainly’ is (used in the sense of 
indicating) a reason. 

One should not say only this here (in this context), unless one has also 
(said something) else. Accordingly, he says: 


ЗАЯ F RÀ TAAT: I 94% di 
qafasga {ей AAA | 


anena ca dharādyeşu tattveşv abhydsayogatah 11 259 11 
тауа! siddhijuso ‘py uktā muktyai kşetropayogitā | 

Moreover, it is said by that (scripture) that, by engaging in practice 
(centred) on the principles of Earth and the rest, (those who do so come to) 
possess only the accomplishments (siddhi) (corresponding to them), 


** vañcanar tu vijdyate literally ‘cheating prevails’, Cheating Death — kālavañca. Here the word 
kala conveys both its common meanings, ie. ‘time’ and ‘death’. This is a method of 
prognosticating the impending moment of death through a series of signs. This knowledge alerts 
the adept (sádhaka) to take recourse to methods whereby he can ward off the time of death. Here 
a distinction is made between this adept, who postpones his, of course, ultimately inevitable, 
death, and the yogi who chooses to die willingly by the practice of forms of Yoga to that end. We 
find several examples of such procedures. One was known to the pre-Agamic Pácupatas. The Vow 
(vrata) of the Pasupata may culminate in the sadhaka going to a cremation ground (cf. PŚ 5/30) 
where, giving up all attachments, he abandons his body through Yoga. The observance (caryd) of 
this yogic suicide is also described in the yogapada (7/41-48) of the Matangapáramesvara. 
Kalavaiicana is the subject of KM 23/1-83, which is carried over into chapter 35 of the 
555 and expanded into 107 verses. The bulk of the teaching is dedicated to prognosticating the 
time a person has left to live, according to the signs and portents he or she sees. The wording of 
the verse Jayaratha quotes from the Kularatnamálà coincides closely enough to that of the verses 
in the KM (23/23) and SSS (35/24). Clearly, either they are drawn from there, or at least share a 
common source. See above Appendix C to Chapter Nineteen for a translation of the whole 
passage. 
2% Read vaficane for уайсапат. 
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(whereas attending) sacred places serves as an aid to (attaining) 
liberation." (259cd-260ab) 


The sense (of what he is saying is this) Those who conjoin 
(themselves) to the Earth and other (principles) by the progressive sequence of 
meditations (dhàranükrama) on them, only achieve possession of their 
(corresponding) accomplishments.” Liberation, however, is (only) possible by 
attending (upasevana) the sacred sites. 

Surely (one may ask), are the sacred sites of use (in this way) to those 
who are ignorant, or else also to those who have knowledge? With this doubt in 
mind, he says: 


AA qun: PRATT 1 3&e dg 


samyagjnanini vrttàntah purastat tüpadeksyate | 260 11 


The course of life (vrttanta) of one who possesses proper knowledge 
(of reality) will be taught further ahead. (260cd) 


Surely (one may ask), what about those who do not possess knowledge, 
(but) are also not (just ignorant) fettered souls? With this doubt in mind, he 


The Initiated Who Die in Sacred Places (ayatana) 
Attain Proximity to the Deity (samipya) 


TÀ Fart # g аса ат: | 

а aiaa ат таста: b ERO 
ATTA AT AAs DT | 

ч ata fumer: ln del 1 383 1 
a чата earr ч 

at aiea aa AART: 1 963 1 
Ranea inae fm] | 


pasünàm esa vrttānto ye tu tattattvadīkşitāh | 

te tadisasamipatvari yanti svaucityayogatah | 261 11 
yogyatavasasanjata yasya yatraiva vāsanā | 

sa tatraiva niyoktavyah puresac cordhvasiddhibhak | 262 11 
iti $ripürvakathitar Srimatsvayambhuve ‘pi ca | 

yo yatrabhilased bhogan sa tatraiva niyojitah 11 263 11 


20 Note that above in 15/101cd-109ab, the scriptural authorities Abhinava cites with approval 
declare, on the contrary, that pilgrimage to sacred sites can only result in the attainment of siddhi, 
not liberation. 

%1 See MV 12/20cd to the end of chapter 16/7 for a sequence of meditations on the series of 
thirty-six principles (ага) ranging from Earth to Siva. See below, 28,286. 


114 CHAPTER TWENTY-EIGHT 


siddhabhan mantrasamarthyad ityady anyatra varnitam | 


This is the course of life (vrttanta) of (common) fettered souls. 
However, those who have been initiated? into (some particular reality) 
principle (tattva) reach a state of proximity (samipatva) with the Lord (who 
presides over it), as befits their own competence (svaucitya) for it. It is said 
in the Sripürva (ie. Malinivijayottara) that ‘(the disciple) should be 
conjoined there (to the reality level) where (his karmic) predisposition 
(vasanà) (for it) has arisen by virtue of (his) competence (yogyata) (for 
it)’ and he (will) possess higher accomplishments (siddhi) from the Lord 
of (that) world. 

And the same is declared also elsewhere in the Svayambhuva, 
beginning with *(the disciple) is conjoined (by his teacher) there (to the level 
of reality) where (he can experience) the worldly enjoyments he desires, 
(and attains the corresponding) accomplishments (siddhi) by the power of 
Mantras'."* (261-264ab) 


(This happens) ‘as befits their own competence (svaucitya) for it’, not 
as befits the sacred place (ksetraucitya). 


?* Read -diksitüh for —diksitd. 
?* 28/262abc is a literal quotation of MV 12/40abc. In the parallel passage in MV 12/40-41, the 
reading is yatra tattve. Abhinava quotes the entire passage (MV 12/40-42) in 22/3-5ab, see there. 
Tt states: 


yogyatavasasamjata [k: vasagà jateti] yasya yatraiva vasand | 

за tatraiva niyoktatryo (> niyoktavyo) diksáküle vicaksanaih I| 40 ll 
yo yatra yojitas tattve sa tasman na nivartate | 

tatphalari sarvam ásádya Sivayukto 'pavrjyate ll 41 W 

ayukto ‘py tirdhvasamsuddhisampraptabhuvanesatah | 

Suddhac chivatvam dyati dagdhasamsarabandhanah \\ 42 11 


“(The disciple) should be conjoined by skilful (teachers) there at the time of initiation 
(to the reality level) where (his karmic) predisposition (vásand) (for it) has arisen by virtue of 
(his) competence (yogyatd) (for it). (40) 

Wherever (the disciple) is conjoined (by the teacher) into a (particular) reality level, he 
does not return back (from there). (Then,) having (thus) attained all the fruit (of his Karma), he is 
united with Siva and departs (from transmigratory existence). 

(But) even if he is not (thus) united (to Siva), having received a higher purification from 
the lord of the world (in which he resides), е he is (finally) pure, the fetters of 
transmigratory existence are burnt away, and he attains Siva's state.” 12/41-42 

The lines read here yogyatdvaSasamjata yasya yatraiva уйѕапа | sa tatraiva 

iyoktavyah. MV 12/40abc is also quoted above in 15/3cd-4a, where it reads: yogyatàvasato yatra 
vásanà yasya tatra sah ll 3 ll yojyo ... Although less clear there, the meaning is the same. 
7 Read, as the context demands, cordhvasiddhibhak for cordhvasuddhibhak. 
^5 These same two passages are also quoted above in 15/2cd-4. 28/263cd-264a is 
Svüyambhuvágama (= Süksmasvüyambhuva) 39/2abc. See above, note ad 1/61ed-62 (62cd-63) 
and also 8/434ab. 
yo yatrabhilased bhogan sa tatraiva niyojitah \\ 2 
siddhibharimantrasaktyeti érimatsvayaribhuve vibhuh | 15/2cd-3ab 
2ab no variants 1 siddhibharmantrasaktyeti in 15/2c = siddhibhanmantrasamarthyàt 28/263cd- 
264a. The meaning is the same. 


niy 
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Again, a state of conjunction (sayujya) (with the deity) due to the 
competence of the sacred place (to bestow it) is what those who are devoted to 
worldly Dharma (lokadharmin)'* come to possess. Thus he says: 


The Initiated Who Possess Knowledge Attain 
the State of Conjunction (sayujya) 


d oq атаман еа: q 28x 1 
Td ая азаа uer 1987: | 


ye tu tattattvavijnanamantracaryádivartinah || 264 11 
mrtàs te tatra tadrudrasayuktvam yanti kovidah | 


Those skilful (learned ones who) abide in the knowledge of that 
(reality level), mantras, (disciplined) observance and the rest, enter into a 
state of union (sayuktva) with that (corresponding) Rudra when they die. 
(264cd-265ab) 


Surely (one may ask), do all of these descend (into the world) as Rudra 
(equally) without (any) difference (between them), or not? With this doubt in 
mind, he says: 


Wi aged oat Geert ATA і AA и 
wem an fafa: emaa: d 


tesam sayuktvam yatandm api samskarato nijat || 265 11 
tathà tathà vicitrah syad avatáras tadamsatah | 


Although they have (all) entered (equally) into (this same) state of 
union, their descent (into the world) as partial incarnations (ата) (of 
Rudra) is diverse, as befits the residual traces (of their past Karma) 
(sarnskara)."" (265cd-266ab) 

The 'residual traces' are the latent tendencies (or predispositions) due 
to past Karma. 

And such is also (the view of) scripture. Thus he says: 


raram quU Wem p 991 FE ER I 
Че ътт fed auum 


siddhantadau puranesu tatha ca srüyate bahu 11 266 11 


2% See above, 15/23cd ff. 
%7 These, in other words, are united with that part, aria (that is, epiphany, a partial incarnation) 
of Rudra, in accord with their karmic impressions. 
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tulye rudravataratve citratvam karmabhogayoh | 


And such is what is often heard in the Puranas and in the 
Siddhantas etc., namely, (although they are all) equally incarnations 
(avatara) of Rudra, (their) Karma and worldly experience is varied. (266cd- 
267ab) 


Surely, if (their) state as Rudra is one in this way, how can this be 
logically possible? With this doubt in mind, he says: 


зена ча Ta WAT CET: 1 969 1 
чаї ге ty тенет ЧЕЧ | 


anekasaktikhacitam yato bhavasya yad vapuh || 267 Il 
Saktibhyo 'rthàntaram паіѕа tatsamühàd rte bhavet | 


The body of a (phenomenal) entity is inlaid (khacita) with many 
powers, and so there is no other reality (artha) apart from (these) powers, 
(for that) would not exist devoid of that assembly (of powers). (267cd- 
268ab) 


The word ‘so’, which (is used in the sense) of a reason, is out of 
sequence (in the Sanskrit). Thus, one should place it after (the clause beginning 
with) the word ‘Боду’ 2% (However, one could object that) then in this way the 
nature (rüpa) of a (phenomenal) entity would ultimately result in being separate 
from each of the powers (that are inlaid within it). With this doubt in mind, he 
says ‘there is no other reality (artha) apart from (these) powers’. Thus, if 
there were to be another reality, then what would become of that (entity)? With 
this doubt in mind, he says ‘((that) would not exist) ‘devoid of that assembly 
(of powers)’. It is the final established conclusion of our (philosophy) 
(siddhanta) that a (phenomenal) entity (bhava) consists of a conglomeration of 
many (constitutive) manifestations (abhdsamirchana); thus, it cannot sustain 
any nature (rüpa) (of its own) apart from that conglomeration of manifestations. 

Surely (one may ask), what does this have to do with the main point (we 
are discussing)? With this doubt in mind, he says: 


Чч WREHUERSNMD айтте ТЯ: RRS 1 
qa quf fata іо wmzw | 


tena Saktisamithakhyat tasmad rudrad yad arisatah I| 268 11 
Кпуатћ taducitam siddhyet зо'т®о ‘vatarati sphutam | 


28 The meaning then would be: ‘the body of a (phenomenal) entity is inlaid (khacita) with many 
powers and so...” 
29 See Dyczkowski 1987: 55-56. 
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That partial incarnation (aria) that descends, clearly apparent, 
(into the world) so that the task which pertains to it may be accomplished, 
(emerges) from that part (arisa) of that Rudra who is thus (for this reason) 
said to be an assembly of powers." (268cd-269ab) 


Thus ‘that Rudra’ manifests as an aggregate of many manifestations 
(abhasa). (From him arises) that part (aria) of (these) manifestations due to 
which the task that accords with the prior Karma of each particular (partial 
incarnation) ‘may be accomplished’, (This is) that same part of the 
manifestations (abhàüsamsa) (that constitute Rudra) that ‘descends, clearly 
apparent (into the world)’. The meaning is that it is this that assumes, in a 
directly apparent manner (saksat), the nature of each particular Rudra. 

He says (the following) in order to explain another (kind of) variety, 
which is due to the difference between those who are competent (to practice at 
various levels) (adhikaribheda). 


Various Kinds of Initiates and Their Status at Death 


9 петтата ат: TE 96$ Og 
TA Чат: ззат: 

3p татаар! aS: qp so dg 
yia frat табаа: | 
WAPI SH THATS TATA: d 9498 | 
этегетет fe Ч aa «атата пат 

far aari d Brat eren: qo 9499 I 


ye cadharapràptadiksàs tadásthànujjhitàh pare \\ 269 11 

tattve mrtah kasthavat te ‘dhare ‘py utkarsabhüginah | 

ye tüjjhitatad utkarsás te taduttarabhàginah | 270 1 

ye ‘py ürdhvatattvadiksàs te vind tavad vivekatah | 

praptadharanta api taddik. iphalasubhaginah W271 0 
d. йуйт api Sastritat | 

vinà vivekad astham te srità lokaprasiddhitah \\ 272 11 


(There are) those who, having received initiation into lower (reality 
levels), do not give up (their) steadfast dedication (asta) to them, (and so) 
die at a higher reality level (tattva). Possessing (that higher) level (kastha), 
they excel (those who died) on the lower (levels)."' Those who (have been 


20 Gnoli translates quite differently. The meaning here according to him is: ‘(This universal 
principle serves to explain) why Rudra, who is an aggregate of powers, manifests (in each one of 
them), only a part: the part which is capable of effecting the actions that correspond (to their 
varied Karma).’ 

її! Although they were dedicated (when alive) to inferior principles, they automatically have 
higher experiences (than those who die in these inferior principles). 


118 CHAPTER TWENTY-EIGHT 


initiated into lower levels) that are devoid of the excellence (of the higher 
ones, but have disregarded them and dedicated themselves to higher levels 
instead,) participate in (the higher levels) beyond those (lower) ones (after 
they die). 

(Again,) those who have been initiated into the upper reality levels, 
(but die) failing to discern that much, in the end attain a lower (level), but 
even so are fortunate to partake of (the experience which is) the fruit of 
their initiation. (This is because) they did not abandon (their) steadfast 
faith (astha) there (when they died) in the initiation (they received). Even 
without the discernment that comes from the scriptures, they abided in 
(their) steadfast faith (astha), (inspired by the Lord and things spiritual) 
commonly known and accepted in the world (lokaprasiddhi). (269cd—272) 

(There are) those who, devoted to worldly Dharma (lokadharmin), ^ 
having attained (the initiation) that conjoins (yojanikà) to the lower level, that is, 
the reality level of Water and the like, (piously and) respectfully (sadara) 
(reside) there. Others ‘die at a higher reality level’, that is, one above it, 
within, for example, the principle of Fire, in one of the places amongst those of 
the Most Secret Group of Eight (atiguhyāştaka)™ for example, in which one 
who has incarnated (avatirna) into that reality level (resides). (This happens) 
even without (their) meditating (on that) (sandhüna), and there they ‘excel 
(those who died) on the lower (levels)'. The meaning is that (they enjoy) the 
experiences (bhoga) (there) in a manner that differs from other dead adepts of 
that place. 

Again, (there are) those who have received initiation into (a lower) 
reality level such as Water, and are not taken up (anddrta) there in that way, 
they too who have died in this way enjoy (the experiences) of the reality levels 
above it, such as Fire. The meaning is that they attain that same level (pada). 

(Again,) those who have received initiation into reality levels above 
that, such as Fire, for example, (but) due to (their foolish) dullness (maudhya) 
have died in a lower place related to a self-generated (Linga) that has come 
down (avatirna), for example, into the reality level of Water, even so, they quite 
rightly enjoy the fruit of initiation into that (lower level). This is because their 
(strong, well) fixed pious determination (baddhāsthā) is centred (gata) on that 
initiation, even if it is of that kind, and as a consequence of that (anugatikaya), 
‘abided in (their) steadfast faith’ in lower places of pilgrimage and the like, 
only because they are famous (in the world). In this way they do not possess the 
discernment that comes from (a knowledge of) scripture, due to which they 
would devote themselves (anusareyuh) to a place that befits the initiation (they 
have received). 

(Well then,) by (having said) this much in this way, what does it amount 
to? With this doubt in mind, he says: 


m 


Gnoli translates: "Others who have been initiated by higher lords die, without any conscious 
choice, in the domain of inferior lords.” 

223 Concerning the lokadharmin and other types of initiate, see above note 15,73 to 15/27-29. 

2M See above, 8/205cd-206 (205-206ab) and SvT 10/872-873a quoted in the commentary. 
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Death in Sacred Places 


чт aera ате “Їй 9 | 
aera g unpssfüepe TART 23 dg 


paSumatrasya sdlokyam samipyam diksitasya tu | 
tatparasya tu sayujyam ity шаат paramesinà || 273 11 


(Thus, in brief,) the Supreme Lord has said that one who is just a 
common fettered soul (who has not received initiation but has died in one of 
these places attains a state) of cohabitation in the same world (as the deity 
who governs it) (salokya); one who has been initiated, proximity (to it) 
(samipya), and one who is other than these, union (with it) (sayujya). (273) 


*One who has been initiated', with the initiation of one who is devoted 
to worldly Dharma (/okadharmidiksa). ‘One other than these’ is a person who 
has been initiated in this way and has also died in any one of such places. 

He who has been initiated into increasing higher levels, such as the 
Siddhànta, but because, on the contrary, he lacks steadfast faith (andstha), 
placing his trust (instead) on sacred bathing sites and the like, all (that) is 
useless (for him). Thus he says: 


ARATE CART: Ч 9: | 
Tae da we frfzennppa ew od 

sw ача Зач WEST d 

der art wem def eme fau g 994 | 


yas türdhvasàstragas tatra tyaktasthah sarisayena sah | 
vrajann àyatanam naiva phalam kiñcit samasnute ll 274 11 
h tadvisayam caitad devadevena yad vrthà | 

fidnam tathà tirtham tasyetyádi savistaram || 275 11 


He who, (even though) a follower of the higher scriptures, has 
abandoned (his faith and) dedication (üstha) (to them and, gripped) by 
doubt, goes to a sacred place (ayatana) (when the time comes for him to 
die), does not obtain any fruit at all (thereby). The God of the gods has 
talked at length about this, (saying that) for him, initiation, knowledge, and 
so too the sacred bathing site (he attends) are (all) useless. 

(274-275) 


That is said (there): 

‘If one who has been initiated into Siva’s teachings (siddhànta) and has 
performed the rite of worshipping (his) teacher and the rest, goes to a sacred 
bathing site or place (of pilgrimage) (when he is about to die), the initiation (he 
has received) is useless, (his spiritual) knowledge is useless, as is the worship of 
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the Mantra of such a one who, desiring merely the fruit of (attending) a sacred 
bathing site, has abandoned all that.’?”> 


"p dryer caret ч fred | 
TaN Wats BS AAT 1 9495 di 


yas tu tavad ayogyo ‘pi tatháste sa Sivalaye | 
ра$сйа asthanibandhena tavad eva phalam bhajet V 276 1 


He who, even though he was not fit to this degree (tavat) (to receive 
initiation when alive) takes refuge in that way (when about to die), in a 
place sacred to Siva (Sivalaya), subsequently (receives) by virtue of his 
steadfast (faith) (astha) the fruit to the same degree (tavat) (as he would 
have done had he received initiation)."* (276) 


‘He was not fit to this degree (to receive initiation)’, for as long as he 
was alive. ‘Subsequently’, when the time (comes for him to) die, he (receives 
its fruit) ‘to the same degree (favat)', that is, all of it. 

Surely (one may ask), how is it that it is said that this happens to those 
who have died in a place where self-generated (Lingams) and the like (are 
located), when there are said to be (auspicious) places to die elsewhere also, 
such (those) within (the region called) Antarvedi?”” With this doubt in mind, he 
says: 


reread Wed qud я oup 1 
spe Tat qp vnm q zo I 
d qa: wafastadar mfg | 
эттеп AASA ват: 1 suc 1 


nadinagahradaprayam yac ca punyam na tanmrtau | 
utkrstam tanmrtünàm tu svargabhogopabhogità V 277 11 
уе punah praptavijhanaviveka maranantike | 
ааһағауагапеѕу àsthà śritās te ‘tra tirohitah \| 278 11 


(Sacred) rivers, mountains, lakes and the like are not the best 
(places) to die. Those who die in those (places merely) experience the 


2% Jayaratha is quoting the passage on which 28/274-275 is based. Unfortunately, he does not tell 
us where he has taken it from, It is probable that the entire passage from 28/268cd to 275 is drawn 
from the same source. 

*® Gnoli translates: ‘If those who have not been considered to be fit (while they were alive to 
receive initiation etc.) take refuge at the time of death in a place sacred to Siva, full of faith in it, 
they will receive (from their devotion) the proper fruit.’ 

7" Also called ‘madhyadesa’ — the Land in the Middle — it is the area between the Ganga and 
Yamuni rivers. Held to be an especially sacred area, Abhinava declares that all the scriptures have 
come from there (see below, 37/38). 
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enjoyments of heaven. Indeed, those who, (although they) have attained the 
discernment of insight, (but) on the point of death pin their hope (astha) on 
inferior sacred places (ayatana), are here (considered to be) obscured (by 
ignorance). (277-278) 


Ts there (any) atonement (niskrti) for them, or not? With this doubt in 
mind, he says: 


States of the Initiate at Death and His Possible Fate 


TAM WP SHS THT d 


ттезтеїййежитяуаайт Тї: 1 949$ n 


demam 3 9 тт! 
sme a «5 ad fermi: eco | 


tajjianadüsanoktam yat іеѕат syat kila patakam | 
kramán na&yed iti sthitih W 279 11 
diksüyatanavijfianadüsino ye tu cetasa | 

Gcaranti ca tat te ‘tra sarve nirayagàminah 11 280 |! 


Their sin is the criticism they voice (disanokta) of that (spiritual) 
knowledge. (However,) it is gradually destroyed by the initiation and the 
rest (they are given) by the Lords of each of the worlds (in which they are 
reborn). (But) those who are here (in this world and make a show of 
practicing outwardly but) mentally criticize (this spiritual) knowledge, the 
sacred places and initiation, all go to hell. (279-280) 


Surely (one may ask), if they practice in a manner directly apparent (to 
all) and are seen (to be doing so), how could one know about this difference 
(between them and others who are sincere)? With this doubt in mind, he says: 


FATA TAT ATTA Tu 1: 1 
jfiánáyatanadiksádàv a@sthabandhaparicyutih | 


vyaparavyahrtair }йеуй........ 


(Their inner) fall from a firm maintenance of (their) conviction 
(asthabandha) in (this) knowledge, sacred places, and initiation etc., can be 
known by (their) actions (vyapára) and words (vyahrta).”” (281abc) 


Actions (vyapara) and words (vyahrta) here (in this world) are of two 
kinds; namely, (those) pertaining to transmigratory existence (sarisarabhágtya) 


2% Literally “behaviour and what they have said". 
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and (those) pertaining to liberation (kaivalyabhágiya). There (in that context, the 
initiates’) behaviour (pravrtti) in some cases is in accord with their Spiritual 
intention (anusandhàna), in some not, and in some others again there is no 
(such) intention (at all). There, the path in the first (case) is clear, because their 
actions etc. agree with (their) intention. The second is the opposite (of this), 
because one can see that (their) actions etc. are contrary to (their spiritual) 
intention. The third is not (of either of these two) kinds. Thus he Says: 


arate ferent a 222 a 
"p эт{їте®їя iuga а: сатаа) | 
erm GATS TATA | 222 1 


" tāny api dvividhani ca 11281 11 
уапі játucid apy eva noditàni punah svásthye | 
asvasthye dhatudogsotthany eva tadbhogamatrakam | 282 11 


And those also are of two kinds. (For the spiritually advanced,) 
those (falls) that would certainly not occur when in good health"? (may) 
arise due to defects (in the balance of the body’s) constitutive elements 
when sick. (However,) they are just the bare experience (which is a 
consequence) of that (fall, with no further Karmic consequences). (281d- 
282) 


‘Those are of two kinds’; that is, (those) pertaining to transmigratory 
existence — (sarnsárabhágiya) and (those) pertaining to liberation 
(kaivalyabhágiya). These actions and words never arise when (one is) in good 
health, just as those pertaining to transmigratory existence (never arise) for a 
man of knowledge, and those pertaining to liberation for one who is ignorant (of 
spiritual realities). (However,) when, on the contrary, (one who is more 
spiritually advanced) is not in good health, and they arise due to defects in the 
(body’s) constitutive elements (dhdtudosa), then they are ‘just the bare 
experience of that’. Then that kind of experience (bhoga) (of Karmic 
consequences initiates) have depends (upanata) (solely) on the strength (of the 
influence of their) past Karma (and ends there). It does not produce anything 
that brings about auspicious or inauspicious (consequences) This is the 
meaning. 

Surely (one may ask), how is it that it is said that that is just the bare 
experience alone (of that fall, without further consequences)? (If that were so.) 
in that case, even one who possesses (spiritual) knowledge would ultimately" 
be subject to ignorance by seeing repeatedly, now and then (antarantra), the 
latent predispositions to transmigratory existence he has withdrawn from (dita). 
(Conversely, for the same reason.) the latent impressions proper to one who has 


29 Read noditüni punah svasthye for svasthye nodamisan punah. The emendation noditani is 
confirmed by Jayaratha. 
2% Read ante ca for атаб ca. 
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(spiritual) knowledge would arise (occasionally) for one who is devoid of 
(spiritual) knowledge also. With this doubt in mind, he says: 


agers Saree УТАТ: 1 

foam aft yaran + ЇЇ: | 9631 
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dhatudosdac ca sarisárasamskàrás te prabodhitah | 
chidragà api bhüyisthajfianadagdhà na rohinah \\ 283 11 

ye tu kaivalyabi yah svasthye ‘nunmisitah sada | 
asvasthye ‘py unmisanty ete sanskarah Saktipatatah ll 284 11 


(In the case of those who possess spiritual knowledge,) the latent 
traces of (the life of) their transmigratory existence that are awakened by a 
defect (in the balance of the body’s) constitutive elements and are also 
present in (their) weak points (chidra) (that mark discontinuities in their 
practice), are burnt up by (the fire of their) abundant knowledge, and do 
not develop (again). (Whereas,) those (spiritual) latent impressions 
(samskara) pertaining to liberation (kaivalyabhdgiya), that have never 
unfolded when in good health (in the case of those whose spiritual 
knowledge is less developed, may) also do во?! when sick, by virtue of a 
descent of (the Lord's) power (of grace). (283-284) 


The intended sense (of aying) ‘abundant knowledge’ is that their 
knowledge is strong (and powerful). (Latent impressions pertaining to liberation 
have never) ‘unfolded’, that is to say, for one who has no (spiritual) knowledge. 

Surely (one may ask), although their state of health is the same (as those 
who are ignorant), these (harmful) latent impressions are awakened by defects 
in (the balance of the bodily) constituents of those who possess (spiritual) 
knowledge. Whereas in the case of others (who do not possess that knowledge, 
beneficial impressions are awakened) by a descent of the power (of grace). 
Whence does this difference (between them come from)? With this doubt in 
mind, he says: 


aa: aera: атата Т: 1 
sep эртте YAT: V4 | 
à g Фет: WGrmed я ghd | 
erum Ha Яа: 1 245 d 


yatah samsarikah purvagadhabhyasopasamskrtah | 
ity ace bhujagadhisas tacchidresv iti sütratah || 285 11 


2! Read asvasthye ‘py unmisanty for asvasthye conmisanty. 
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ye tu kaivalyabhagiyah pratyayas te na jatucit | 
abhyastah sarisrter bhavat tenaite saktipatatah | 286 ll 


The reason for this is that the latent predispositions to 
transmigratory existence (to which the fettered soul is subject) have been 
fashioned by prior intense practice. This is what (Pataiijali), the Lord of the 
Snakes, has stated in brief, (saying) ‘in those breaks . . . ’.2? However, those 
(sound) notions (pratyaya) pertaining to liberation have hardly been 
practiced at all, because of the condition of transmigratory existence (to 
which the fettered soul is subject). Thus, they (can only be) due to a descent 
of the power (of grace). (285-286) 


Nor is this just our own idea. Thus, he says (this is what (Patañjali,) the 
Lord of the Snakes,) ‘has stated in brief, (saying) ‘in those breaks . . ."' in the 
aphorism: 

"In the breaks in that (practice,) other (distracting) cognitions (pratyaya) 
arise from latent predispositions (due to past Karma)’ 2% 


The instrumental cause of the latent predispositions to transmigratory 
existence, that is, those (of one’s) actions (vyapara) etc., is their intense practice 
in previous births. It is because of that that they arise also. Those subject to 
transmigration have no practice of other (kinds of impressions), and it is seen 
that (when they do) arise, it is (only) occasionally (at any time). Thus, one 
should consider that it takes place due to some reason (nimitta), and that 
(reason) is only a descent of (the Lord's) power (of grace). Thus, it is rightly 
said that these impressions 'are due to a descent of the power (of grace)’. 

Surely, (conversely,) in this same way, these (harmful) latent 
impressions should be caused by a descent of (the Lord’s) obscuring power. (If 
50,) the man of knowledge would also have them. With this doubt in mind, he 
says: 


aR agente: | 
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vyaparavyáhrtais tena dhatudosaprakopitaih | 
apraptaniscayamarsaih suptamattopamanakaih || 287 11 
viparitair api jfiánadiksagurvádidüsakaih | 

tirobhavo na уіјћеуо hrdaye rüdhyabhavatah | 288 ll 


(The cause of these latent impressions of transmigratory existence 
are these) actions and words, enraged (and distorted) by a defect (in the 


?* Pataijali, YS, 4/27, quoted in full by Jayaratha. 
28 racchidregu pratyayantarani sarnskarebhyah YS, 4/27 
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balance of the body’s) constituent elements. They are reflections that have 
not attained certainty, similar to those of one who sleeps or is drunk. The 
(very) reverse (viparita) (of truth), they corrupt (düsaka) knowledge, 
initiation, the (tradition of) the teachers, and the like. One should not 
consider that (they are the cause of the soul’s) obscuration (tirobhava), 
because there is no stability (rüdhi) in the heart (of the core of 
consciousness)."^^ (287-288) 


‘They are reflections that have not attained certainty’ because (the 
objects of these reflections) are established to be other than they are (conceived 
to be). "There is no stability'. This is because (this initiate's) most (intense 
and) firm (drdha) practice is (directed) elsewhere (not to the core of his spiritual 
consciousness). This is the overall sense. 

Thus, he has other worldly impressions also. Accordingly, he says: 


aa wa Wan patent: d 
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ata eva prabuddho ‘pi karmotthan bhogarüpinah | 
yamakinkarasarpadipratyayan dehago bhajet | 289 Il 


Thus, even one who is awakened (and enlightened, but still) resides 
in the body, may have notions (pratyaya) that (he is beset by demons who 
are) the servants of Yama (the lord of the dead), snakes and the like, that 
are (in actual fact just) experiences (bhoga) born from (his past) Karma. 
(289) 


Well then, what becomes of his liberated state? With this doubt in mind, 
he says: 


четт 3 дурї ЧЇЙЛЇ fe seq 1 
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3 Abhinava is saying that ‘actions and words’ do not ultimately obscure the soul, which always 
remains fundamentally unaffected by them. A descent of the power of grace, on the contrary, does 
affect the soul directly, in the sense that it removes the Impurity (mala) of its ignorance. This 
reveals its innate spiritual knowledge, which does develop and is rooted in the heart, which is the 
core of consciousness. That could never be so in the case of error, which is subject to uncertainty 
and correction, an annot develop in the Heart of consciousness and be stable. Thus, their 
existence is not n that the soul is subject to Siva's power of obscuration. It is not a helpless 
victim. These sarisárika perceptions are the result of repeated practice, that is, of thinking and 
acting in this way. Notions and convictions of the px ility of liberation, on the other hand, are 
not at all well practiced. So, as Abhinava pointed out in the previous verses, if they arise, it can 
only be due to some external intervention, that is, a descent of the power of grace that comes from 
Siva Himself. This instils stability — rüdhi — in the heart of consciousness. 


126 CHAPTER TWENTY-EIGHT 


naitàvatà na mukto ‘sau mrtir bhogo hi janmavat | 

sthitivac ca tato duhkhasukhübhyàrn maranam dvidhà 11290 |l 
ato yathà prabuddhasya sukhaduhkhavicitratàh | 

sthitau na ghnanti muktatvam marane ‘pi tathaiva tah \ 291 1 


(However, because this is so (does not mean that) he is not 
liberated. Death is a worldly experience (bhoga) (that is a consequence of 
Karma), as is birth and (indeed) the continuity (of a lifespan) (sthiti). Thus, 
(like all other worldly experiences,) death is of two kinds, (according to 
whether it is) painful or easy. Thus, just as the various (experiences) of 
pleasure and pain do not affect the liberated state of one who is awakened 
when alive, similarly they (do not so) when he is dying. (290-291) 


‘Thus’ because death is, like birth etc., a particular worldly experience 
(which is the consequence of Karma). 


Yogis Who Do not Experience Death 
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ye punar yoginas te ‘pi yasmims tattve subhàvitüh | 
cittam nivesayanty eva tat tattvam yanty asankitàh ll 292 I| 


Again, those are who are yogis (at the time of death) apply their 
mind to the reality level on which they have meditated deeply (subhavita), 
and attain it without a care. (292) 


"They apply' (their mind to that reality level) in order to voluntarily 
leave the body (at the time of death) (wtkranti) and the like. They are ‘without a 
care’, because they are not subject to the suffering etc. of dying. 


AAE Чї: ЯТЬ TROT НЕП: | 
safe AMS ITA WEN HEA Gp 333 d 


$risvacchande tatah рғокіат gandhadharanaya mrtàh | 
ityadi málinisàstre dhàrananam tathà phalam | 293 Il 


Thus, it is it is said in the venerable Svacchandatantra: ‘those who 
have died while meditating (dharana) on smell . . .’ еіс. According to the 


=S 28/293ab is an abbreviated paraphrase of SvT 10/787cd-788ab. It is quoted fully in the 
commentary. 
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MaliniSastra, ‘such is the fruit of the meditations (dharanda) (on the reality 
levels)."** (293) 


As is said (in the Svacchandatantra): 

‘The yogis who have died (engaged in practicing) meditation on the 
subtle element of smell attain the corresponding iconic form (marti) of Earth, 
which is its supreme body." 

‘Those who have correctly (practiced) meditation (dhàrand) solely on 


the subtle element of taste have attained the supreme source (yoni) of Water. . . 
7288 


This (practice of meditating on the reality levels) is taught at length (in 
detail) in the Sripürvasastra, from the twelfth chapter onwards (up to the 
sixteenth). Thus, one should understand (avadhdraya) that from there. 

Surely, yogis (too) must necessarily die, and so the experience of that 
should (also) be pleasant or painful etc. So how is it that (he) has said that? With 
this doubt in mind, he s 


Death as Yogic Entry into Another Body (paradehapravesa) 
uem Honea aT чї g 3 WT | 
SOTA Чаа 1 9% Ig 


etesam maranabhikhyo bhogo násti tu ye tanum | 
dharanabhis tyajanty аи paradehapravesavat || 294 11 


(Yogis) do not have that worldly experience (bhoga) called death. 
Those who abandon the body by (practicing) the meditations (on the reality 
levels) abandon (their own) body quickly. (Their entry into another one at a 


?* With these few words Abhinava refers to a series of meditations (dhürand) on each of the 
entire series of reality levels (гага) taught, one by one, from verse 22 in chapter twelve to verse 
47 in chapter sixteen of the Málinivijayottara. But even though the MV dedicates as many as five 
of its eighteen chapters to this interesting practice, Abhinava refers to it very briefly just in this 
one place, and does not teach these meditations (dhdrand). The very few citations he draws from 
this part of the MV refer to these meditations only in a general way. Thus, these few words here 
are very significant, By referring globally in this way to the teachings concerning the meditations, 
Abhinava ensures that he has covered them also, however cursorily, and not ignored them. Led 
along from tattva to tattva, the MV leads the yogi upwards to the summit of Maya and then 
beyond into the pure reality levels, where he enters the subjectivities of the Mantra, Мапігеба and 
Mahamantresa perceivers, to ultimately attain liberation by entering into Siva consciousness when 
he dies. Accordingly, the MV goes on to teach the manner in which a yogi comes to know the 
time of his death. It is perhaps no coincidence that Abhinava also goes on here to talk about what 
happens when a person dies. 

%7 SVT 10/787cd-788ab. 

2% SvT 10/798cd-799a. Read, with the SvT rasatanmátra atraiva for rasatanmátramátre vai. 

2® See above, note 28,286. 
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higher reality level) is like (the yogic practice of) entering another 
(person's) body (in this world).”” (294) 


Surely (one may ask), what is (that) worldly experience called death, 
that these (yogis) do not have? With this doubt in mind, he says: 


чатат її fe ватар | 
затече чч теа я бї 284 1 


etavan mrtibhogo hi marmacchinmidhataksaga | 
dhvantabilatvam manasi tac caitesu na vidyate I 295 || 


Such is the experience (bhoga) of death, namely, the severance of 
the weak vital points (in the body) (marman), the loss of sensory 
consciousness, and total darkness in the mind. That does not take place 
within these (yogis). (295) 


‘That’ is the severance of the weak points (in the body) etc. 
He now establishes this (view) with reasoned argument. 


ane AME wed drauf | 

этке чї Че WAM FAR: d 226 d 
wo четата ЧЧ ЧӨП | 

TAT: чч WSS | 999 | 


tathahi тйпазат yatnam tàvat samadhitisthati | 
ahamridhya pare dehe yavat syad buddhisaficarah 11296 11 
prünacakram tadayattam api saficarate yathā | 

tenaivatah prabuddhyeta paradehe ‘ksacakrakam | 297 11 


(The yogi) takes as his support (and governs) the exertion (of his) 
mind (manas) to the extent that is required, so that by the firm rooting of 
(his) ego (aham) in the other body, (his) intellect (buddhi) is transferred into 
it in such a way" that the aggregate of (his) vital breaths that depends on it 


30 Concerning the art of entering another body, see Eliade (1954: 380) and Bacot (1937: 70). 
According to the Tibetan Buddhist tradition, Marpa, the teacher of Milarepa, was the last to 
practice this. Even so, White (2009) maintains that accomplishment (siddhi) in this practice is a 
major characteristic of an advanced yogi. But while White understands it to be just a yogic 
accomplishment (siddhi), it is clear that Abhinava views it not from the perspective of a yogi who 
is seeking powers and accomplishments, but one who seeks liberation. He attains it by leaving the 
body at death in the same way he leaves the body while alive, to transfer himself into another one. 
Abhinava is implicitly saying that the yogi attains this ability by practicing the meditations 
(dharana) on the reality levels successively, by virtue of which they are gradually merged into 
consciousness as he rises through them. 

? Read yathà for patha. 
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is also transferred (with it), so that thereby the aggregate of senses awaken 
in the other body. (296-297) 


Tf, in the course of abandoning his own body, the yogi were (to 
experience) pain in (its) weak vital points, delusion in the senses, and darkness 
in the mind, how could he bring about in this way (his) entry into another body 
and the like, that can (only) be accomplished by the exertion (of his mind)? (He 
certainly cannot). The transference (saricára) of the yogi's intellect and vital 
breaths into another body depends on the exertion of (the yogi's) mind, due to 
which his ego sense (ahanta) develops there. 

Surely (one may ask), how is it that exhalation (prüna) and the other 
(vital breaths), (as well as) the aggregate of the senses, follow (the lead of) the 
mind? He quells this doubt by presenting an example. 


"frr їйє ЧӨГӨТ: | 


feri afar fb чатта: 1 396 


maksikà maksikarajam yathotthitam anütthitàh | 
sthitam cánuvisanty evar cittam sarvaksavrttayah 11 298 || 


(Just as) when the king of the bees rises up (in flight), (swarms of) 
bees rise up after him, and when he is stationary, they follow suit (and settle 
down), so is it in the same way with the mind and all the functions of the 
senses. (298) 


In this way, when the body of yogis falls away, their senses do not cease 
to function inwardly, as happens with others (who are not yogis). Thus he says: 


эте теті per LATTA: b 393 1 


ato ‘sya paradehádisaficáre пахі melanam | 
акѕапат madhyagam ѕйкутат syad etad dehavat punah || 299 || 


Thus, the senses of (the yogi) are not united (and mixed up) 
(melana) when the transfer into another body and the like takes place. 
(Although) there may be (some confusion) in the middle (of the process), it 
is subtle, as (happens in) the body. (299) 


‘Thus’, because (the yogi) does not experience death. Surely (one may 
ask), the senses are inwardly confused in this very body by just a severe blow on 
a weak vital point (marma), Well then, how is (that confusion when it is brought 
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about) by abandoning it? With this doubt in mind, he says that ‘it is subtle, as 
(happens in) the Боду”. 
He concludes the (point) covered by the example: 
vd татат тна. Әт. | 
тїїчї ПЕТ ASAT Зоо d 
a aft fefe эт «рет «гатта d 
ча Атат: ®{: HAT: ЧЇ TAAT: d 30? d 
атса ате ае тетте. | 
рышы aft тарт i 303 1 


tattattattvasariránta$carinàm nàsti müdhatà I 300 || 

te сарі dvividhà jfeyà laukika diksitàs гата | 

pürve Sivah syuh kramasah pare tadbhogamatratah 11 301 11 
diksüpy tirdhvddharanekabhedayojanikavaSat | 
bhidyamana yoginam syad vicitraphaladayint || 302 || 


The yogis (who die) in this way, that is, as if moving into another 
person’s body etc., and move within the bodies of this and that reality level, 
are not dull (and unawake). And those too should be known to be of two 
kinds: worldly (/aukika) and initiated. The first gradually become one with 
Siva. The others (become Siva) by just experiencing (and hence exhausting) 
the consequences of (their Karma). The initiation yogis receive also varies, 
because it conjoins to many different (reality levels and worlds, both) above 
and below, and bestows varied and wonderful fruits (accordingly). (300- 
302) 


‘Those’ are the yogis. The ‘worldly’ ones are dedicated to Pātañjali 
(Yoga) and the like. 

Having narrated what happens when a yogi dies, he says (the following 
concerning the death) of a man of knowledge. 


The Death of a Man of Knowledge 
"pq тчэ ger Hera: | 
T 9 атата! Gerd бат: VE | 303 | 


tatra ye kampravijfianàs te dehante sivah sphutam I| 303 11 


292 [n the transition from one body to another, the senses may become deranged, but that is no 
more than sometimes happens in the body if struck in a weak spot with force. 
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Those who possess (spiritual) knowledge are here (in this context) of 
two kinds, according to whether (their knowledge) is a) unstable or b) 
otherwise." a) Those whose knowledge is unstable, clearly become Sivas 
when (their) body comes to an end. (303) 


He establishes (that view with) logical argument. 


"dr таат Яо ч Бач | 
famed я = | 30% | 
aa GE meN Т temas: | 
waaay def qur AMAT | 304 d) 


yato vijianam etesam utpannam na са susphutam | 
vikalpántarayogena па сару unmülitàtmakam || 304 11 

ato dehe pramadottho vikalpo dehapatatah | 

naSyed avasyam tac сарі budhyate jfiünam uttamam | 305 || 


This is because their knowledge has not arisen very clearly 
(susphuta), as it is associated with other conceptual representations 
(vikalpa) (that obscure it), (but) nor is it (completely) uprooted (by them). 
Thus, the conceptual representation that arises when the body (is 
functional,) due to neglect (of that knowledge, which is pure nonconceptual 
consciousness,) is certainly destroyed by the falling away of the body, and 
that (occurrence coincides with the) awakening of supreme (spiritual) 
knowledge. (304-305) 


(Their knowledge) ‘is not very clear’, because it is eroded away by the 
thought constructs (that arise) as a consequence of the strength of (their 
identification with) the body. (It is associated with) 'other conceptual 
representations’ that run counter (to knowledge) (viruddha). 

Surely (one may object) that, let it be (as you say), that thought is stilled 
when the body drops, but what is the cause of the dawning of lucid knowledge? 
With this doubt in mind, he says: 


asa Т | 

sre айта se fe TA зок | 

a ч rumen: Тан: wap | 
бат fe Ч Gub gat fü famem zou d 


samskarakalpana tisthad adhvastikrtam атага | 
praptapakam samvariturapaye bhasate hi tat 11 306 || 


5% Abhinava describes the first kind, that is, those whose knowledge is unstable, in verses 303cd 
to 306. He describes those whose knowledge is stable in verses 307 to 309. 
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ye tu svabhyastavijianamayah sivamayah sada | 
jivanmuktà hi te паіѕат mrtau Карі vicāranņā I| 307 II 


(This supreme consciousness is thus) made to persist in the interim 
between the latent impressions and mental representations (of fettered 
daily existence). When (the soul’s Karma) has matured and (the body 
that) obscures it has passed away, it manifests (in all its fullness). 

b) Those who, on the contrary, are formed by well-exercised 
consciousness, are liberated while alive, and are always (one with) Siva." 
Thus, when (they) die, there is no consideration at all (as to whether they 
are liberated or not). (306-307) 


(Their consciousness shines) ‘when (the soul’s Karma) has matured’. 
The meaning is that it has ascended onto the supreme peak (of the levels of 
reality). “That which obscures’ (consciousness) is the body, that (like a chest) 
confines it. 


Surely (one may ask), why is there no discussion concerning the death 
of those who possess (spiritual) knowledge? For are they or are they not at that 
time, like any common man (pámara), made of the body and the rest (of the 
psychophysical organism)? With this doubt in mind, he says, by way of an 
example: 


Embodied Liberation in this Life and 
Disembodied Liberation at the Moment of Death 


"rfe эйе Rerdb afta fearon | 
yag faaea учтай ает я aT 30 | 


yathahi jivanmuktünàm sthitau nàsti уісағапа | 
sukhiduhkhivimüdhatve mrtàv api tathà na sā I| 308 || 


Just as there is no (such) consideration, with regards to those who 
are liberated in this life when they are alive, whether they are suffering, 
happy or deluded, similarly there is none when (they) die also. (308) 


And such is (also the view of) scripture. Thus he says: 


7" This ‘supreme knowledge’ is the pure non-conceptual (nirvikalpa) consciousness of the 
supreme perceiver. It is perpetually present, but only shines in its pristine purity intermittently, in 
the interim gaps between the conceptual representations through which the objective world, 
mental and physical, is represented and thus known to the limited individual perceiver who 
identifies with the pyscho-physical organism. When the latter falls away, the non-conceptual 
consciousness persists. Thus the ‘death’, which is detachment from it, makes non-conceptual 
consciousness persist. When the body dies, it becomes fully manifest and the soul realizes its 
identity with Siva. 

295 Literally ‘made of Siva’ (Sivamaya). 
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SOs Tart THA: | 
тата AIM ARER: | 308 d 


Sriratnamalasastre tad uvaca paramesvarah | 
svasàstre сару ahisano visvadharadhurandharah | 309 || 


The Supreme Lord has said that in the Ratnamalatantra, and so too 
the Lord of the Snakes,"* who supports the weight of the world, in his own 
treatise. (309) 


‘His own treatise’ is the ||dharakarika. 
He quotes them one after another. 


тег Tapas werde fup УЧУП | 
wer at теўге ат art fammi Ҹаз art 320 od 


rathyantare mütrapurisamadhye 
candálagehe niraye $masüne | 
sacintako và gatacintako và 
jani vimoksam labhate ‘pi cànte 11 310 || 


*(Wherever the liberated man dies, be it) in the middle of a street, 
amongst dung and urine, in the house of an outcaste, in hell, in a cemetery, 
the man of knowledge, whether he thinks or is free of thought, attains 
liberation, at the end (of his life) also.’”” (310) 


The meaning of ‘hell’ (here) is a vile place. 
He explains this (verse) briefly: 


aft fer safes ЭЧ | 
їгїт СН АЙЫҢ 1 32 1 


api сей dhvanir jtvanmuktatam asya bhasate | 
sacintacintakatvoktir etavat sambhavasthitim || 311 11 


?* The Adharakarikd is traditionally attributed to Adi 
Abhinava calls the work Anantakdrika below in 28/313. Ananta is commonly depicted as 
supporting the Egg of Brahma on his hood. The У; as portray him as the couch on which 
Visnu sleeps, that floats on the cosmic water during the period of cosmic destruction. He is the 
leader of the Nagas – the snake deities. Accordingly, Abhinava calls him AhiSana, the Lord of the 
Snakes. 

297 As the next verse quoted by Abhinava in 312 is drawn from the Adharakarika (see note there), 
so we can safely assume this one must be taken from the Kularatnamálà. 


sa. He is also called Ananta, and so 
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The word ‘also’ suggests his condition as one who is liberated in 
life, and that (his) condition can only possibly be such, (whatever be the 
circumstance,) by the expression ‘whether he thinks or is free of thought’. 
(311) 


The man of knowledge does not only attain liberation at the end, but 
even while he is alive. This is the meaning. (His condition can only) ‘be such’, 
that is, devoid of attachment. 

He (now) says the essential purport is the same in the case of the other 
(text also). 


Чїй яле ат Teas ufemsee d 
sme: acd oft Egi: p 322 1 
эттер duré sem feo | 

ЧФ gepd MA NEFA Tees do wag d 323 1 


tirthe Svapacagrhe và nastasmrtir api parityajed deham | 
jnanasamakalamuktah kaivalyam yati hatasokah V 312 Il 
anantakarika caisà prahedam bandhakar kila | 

sukrtam duskrtam саѕуа sankyam tac cásya no bhavet || 313 11 


‘Liberated™ at the (very) same time (he attained supreme 
spiritual) knowledge, (wherever) he may abandon the body, even if he is 
unconscious," be it in a sacred bathing place (firtha) or in the house of (the 
lowest) outcaste (Svapaca), free of grief, he attains (complete) emancipation 
(kaivalya).’™ (312) 


7?" This is verse (312) is verse 83 of the Paramarthasara, which is Abhinavagupta’s Saiva 
adaptation of the Vaisnava Adhdrakdrika, where it is verse 81, Note that Abhinava refers to its 
source here as the Adharakarika rather than the Paramarthasdra. Had he already written his 
adaptation of it, he would presumably have referenced it as his own Paramarthasdra. Abhinava 
quotes this verse in his Gitürthasamgraha commentary on BhGi 8/5-7 (BhGi 8/6-7а is quoted in 
TA 28/325-326ab), and refers to it in his commentary on 8/14. It is also cited by Уатайе 
disciple of Yogaraja, in his Janmamaranavicara (p. 22), and by the Advaita Vedantin Vidy: 
in his Jivanmuktiviveka (Donatoni p. 49). Concerning the relationship between the Adhara 
and, the Paramárthasára, see Dyczkowski 1992a: 294. 

*” The word Abhinava uses here, that I translate as ‘consciousness’, is smrti, which literally 
means ‘recollection’ or ‘memory’. One who is nasfasmrti, i.e. whose ‘recollection / memory is 
destroyed’, is essentially one who has lost consciousness. The same expression occurs again 
below in 28/314. There it is clear that it is a loss of memory that is meant. The dying man loses all 
memory of his past life and capacity to recall it. 

% Literally ‘isolation’ (kaivalya). Cf. the Jivanmuktiviveka, op. cit. p. 42 kevalasyátmano bhavah 
kaivalyam dehadirahitata ‘Isolation is the state of the Self of one who is isolated, that is, the 
absence of the body etc. The sense of the term from the Trika perspective is not just a negative 
опе. Үовагаја explains in his commentary on this verse in the Paramürthasára: 
kalevarapariksayat pradhanádi-karyakáranavargebhyo'nyàri cidànandaikaghanàm 
turyatitaripam kevalatam уйй, “He attains the state of emancipation which is (the state) Beyond 
the Fourth, and the one compact mass of consciousness that is other than those entities that, 
beginning with Fundamental Nature, are (phenomenal objective) causes and effects.’ 
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This (is a verse from) the Anantakaürika. (There, the author) 
declares how this (karmic) fetter, namely, good and bad deeds, which one 
may doubt (also affects the liberated soul,) does not (exist) for him. (313) 


The person who possesses (spiritual) knowledge has no binding Karma, 
and so it makes no difference to him at all whether he dies in a sacred bathing 
place and the like (or anywhere else). This is the overall meaning. 

He (now) explains this (verse) part by part. 


aftercare ат чета feo | 
yiida Ча: wmm 9155] fe Т7 1 atv od 
fog ч aurea wmfeedurmmd fo | 

ч ч теза: зе аңта 325 od 


apisabdad aluptasmrtyà và sambhavyate kila | 
mrtir nastasmrter eva mrteh prak sastu kim taya || 314 |I 


By the words ‘even if’, (he indicates) the possibility that (he may 
also) die without loss of consciousness (smrti)."' (Anyway,) death happens 
to one who is unconscious. (Even if) that (conscious state does arise) prior 
to (the moment of) death, what (purpose would be served) by it? Moreover, 
the conditional (lin) serves to denote a possibility. (In this case, one 
considers that this is possible. The words *(at the same) time" (suggest 
implicitly) that death is not the cause of (his) liberation. (314-315) 


Now, here (in this world), death occurs when one is unconscious (and 
has no recollection of his past life). Thus, even if (this recollection) does arise 
prior to (the moment of) death, it serves no purpose. ‘By the words ‘even іб”, 
(he indicates that) even if it is possible (that one may die) without loss of 
consciousness (and memory), that would be practically useless. This is the 
meaning. ‘Moreover, the conditional’ of the verbal form ‘he may abandon’ 
(the body indicates) ‘that this is possible’. (The point is that) whether the 
(dying) man who possesses (spiritual) knowledge is unconscious or conscious, 
or wherever he abandons the body (it makes no difference). ‘Death is not the 
cause of (his) liberation'. He is liberated because he has attained knowledge. 
The point is, what is the use of his being conscious (smaranena) (and 
recollecting when he dies)? 


Surely (one may ask), if he is liberated in this way at the (very) same 


time (he attained supreme spiritual) knowledge, why is it said that (after death) 
he attains emancipation (kaivalya)? With this doubt in mind, he says: 


*! See above, note 28,300. 
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wacarift ag array: | 
Feet ваат aa fava d 358 d) 


kaivalyam iti caSankapadam yapy abhavat tanuh | 
bhedapradatvenaisapi dhvasta tena visokatà || 316 11 


The word ‘emancipation’ (kaivalya) (elicits) doubt (and so we will 
discuss it a little further on). He is ‘free of grief", because even the body, 
which gave (the embodied soul a sense of) duality, has been destroyed. (316) 


‘The word (‘emancipation’ elicits) doubt’, namely, is he liberated or 
not at the same time (when he attains spiritual) knowledge? Thus, he is said to 
be ‘free of grief"; that is, free of doubt (and anxiety). 

Surely (one may ask), how can this be an occasion for doubt? The body 
etc. of one who possesses (this spiritual) knowledge is not binding at all. As is 
said (in the Sarnkhyakarika): 


‘By realizing (that liberating spiritual) knowledge, Dharma (and 
Adharma) no longer serve as causes (of binding Karma), (But even when that is 
so,) due to the latent impressions (of past actions), he continues (to live,) 
holding on to the body, (which continues to function) like the turning of a 
(potter's) wheel (that continues to spin due to the momentum of the past 
impulse that set it in motion). ? 


In response to this doubt, he says: 


"eese em amu fate: | 

Чет табе эйт Tay 1 320 1 
aaa fap аата етра: | 
Prater ce ат чей ar fre | 3 | 
аат геена арттагы: | 

SREP Фое чт итаат |» 3*9 1 
ата я бча 4: а тео | 


paradehadisambandho yathà nasya vibhedakah | 

tathà svadehasambandho jtvanmuktasya yady api I| 317 M 
atas ca na vigeso ‘sya visvakrtinirakrteh | 

Sivabhinnasya dehe và tadabhave ‘pi và kila | 318 11 
tathüpi pracyatadbhedasamskarasankanasthiteh | 
adhunoktam kevalatvam yadvà matrantarasrayat | 319 || 
tàny enam na vidur bhinnam taih sa mukto 'bhidhiyate | 


?? SàmKa 67. 
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The relationship one who is liberated in this life has with his own 
body is (as detached as is his) relationship with the bodies etc. of others. It 
does not divide up (the unity of his consciousness and bind him). He is 
(both) omniform and formless and at one with Siva. It thus makes no 
difference to him whether he has a body or not. Even so, because there may 
be a doubt that the preceding latent trace of duality due (the continuing 
existence of) that (body may emerge again), it is said (that he is in) the 
liberated state now. Or else, (one can explain this another way, namely 
that,) because in relation to other perceivers, they do not consider him to be 
different (from themselves), they call him a liberated (mukta) (person). 
(317-320ab) 


Here the relationship with his own body does not bind a person who 
possesses (spiritual) knowledge, just as the relationship with the body of another 
(being) (does not). Thus, it makes no difference at all to him whether the body 
exists or not, (just as there is none for one) who is one with Siva, whether he is 
omniform or formless. But even though this so, as long as the body continues to 
exist (and function), a doubt may (possibly) arise that latent traces of (the 
binding) duality (it causes may emerge again). Thus, it is said that now, after the 
body drops, he attains emancipation (kaivalya). Or else, although he is alive, 
because (his) liberated body exists, the (other) perceivers did not have 
knowledge (of that then — they have) knowledge (of that) now. 

The scripture also (declares) the same. Thus he says: 


этет сан qma 320 11 
aag ada: сагча | 
adaa Tafa 1 339 d 
afar vp Та: | 

WAM FS STERISD STEHT TED TST HD 322 d 
я avaagearararen fup dq d 
талабат art е9 323 1 


TA WaT HIR: PI Я 91 ETT | 


Srimattraisirase ‘py uktam süryenduputavarjite || 320 11 
jugupsabhavabhangasthe sarvatah stambhavatsthite | 
sarvavyapattirahite pramánapratyayátige 11 321 11 

tasmin bodhantare linah karmakartapy anafijanah | 
pradhanam ghata akasa ата naste ghate ‘pi kham | 322 || 


303 When he is alive, as are other people, he is called ‘liberated’ — mukta. When he dies, he is said 
to be ‘emancipated’ — kevalin. Or else we can understand Abhinava to mean that people see the 
liberated soul to be just like themselves — in the sense that he is alive and behaves as other people 
do. So in that respect there is no difference between him and themselves. Even so, they do 
acknowledge that once he was bound, as they are, but has become free and so they call him 
‘liberated’. 
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na nasyet tadvadevasay ātmā Sivamayo bhavet | 
svatantro ‘vasthito jhani prasaret sarvavastusu || 323 || 
tasya bhavo na cabhavah samsthanam na са kalpanà | 


It is said in the venerable Traisirasa also: ‘this awakened 
consciousness transcends the perceptions (of the senses, that are) the means 
of knowledge. Free of the (binding) hollow space of the Sun (of exhalation) 
and the Moon (of inhalation), it abides in the cessation of disgust and its 
absence, and stands in every way like a pillar (in the centre), free of all 
troubles. Merged (/ina) within it, even the agent of Karma is without stain. 

The material (body) is the jar and the Self is the space (within it). 
When the jar has been destroyed, the space (within it) is not. In the same 
way, this Self is (indestructible) Siva. The one who has (this spiritual) 
knowledge abides free, and extends through all things. For him there is 
neither being nor non-being; he has no location (sarsthana), nor is he 
conceived (in any way).' (320cd-324ab) 


"The material (body) (pradhana)' is the material body fashioned from 
(the chain of) causes and effects etc. This is the meaning. Thus, the body and a 
jar, so too the Self and space are similar. Just as when a jar is destroyed, the 
space delimited by it is not destroyed, so too when the body is destroyed, the 
Self (is not), rather (it continues) to be made of its own essential unconditioned 
nature. Although he executes each of the actions that are determined (for him by 
his past Karma), he shines within that as the supreme subjectivity. Thus, 
because it is self-luminous (light), it ‘transcends the perceptions (of the 
senses, that are) the means of knowledge’, that is, is not a perception (they 
have) Thus, it is ‘free of the (binding) encapsulation of the Sun (of 
exhalation) and the Moon (of inhalation)', that is, it is undelimited by the pair 
consisting of the means and the object of knowledge. Thus, it abides in the 
cessation (of the feeling of) disgust, and (that some) entity is disgusting (as well, 
as in) ‘the absence (of that)’, that is, (that something) is not disgusting. (In 
other words, the pure conscious Self) is free of the notions that (some things) 
are to be avoided (and others) adopted. Thus it ‘stands in every way like a 
pillar (in the centre)’, in accord with the saying 


“Having cast all the energies of sight and the rest simultaneously 
everywhere into their own respective objects, abiding (constantly) in the midst 
(of them), a pillar of gold, shines the One, that is the foundation of all things.” 


% This verse is quoted in the MM (p. 80), where Maheévarünanda says it is from the 
Kaksyastotra. Ksemaraja confirms its source when he quotes it in the Pratyabhijnahrdaya (p. 42). 
He cites it as a description of Khecari Mudra, described in a preceding verse that declares: 


"Не whose mind is stable and is without (outer) support, he whose breath is firm (and 
fixed) without it being blocked, he whose gaze is fixed without looking, his is the pure seal 
(mudra) of the Skyfaring (goddess). This is the state of introverted contemplation (nimilana) of 
Bhairavamudra. See above, notes 5,224 and 233. 
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Thus, ‘awakened consciousness’ is free of thought constructs, and 
cannot bear the contact of (any) words (that could define it), because it cannot 
be conceived (in any way, not even whether) it is existent, non-existent or the 
like. Thus, because (the agent of Karma) is merged (in that), it is ‘without 
stain’. Thus, the one who in this way has known the true nature (of all things) 
and ‘has (this spiritual) knowledge’, abiding in freedom, ‘extends through all 
things’, that is, abides everywhere in a state of oneness. The meaning is that he 
is not ‘conceived (in any way)’. The meaning is that he has no actual 
‘conception’ at all of (his being subject to conditions,) characterized as birth 
and death or the like. 

Other scriptures also (teach) the same. Thus he says: 


Abandoning the Body: 
A Commentary on the Bhagavadgita 


атата тїт і 33% 1 


etad evüntarügürya gururgitasvabhasata | 32411 


The teacher (Krsna), alluding to this all together (antarágürya), has 
said the same in his songs. (324cd) 


He says that: 
"ju af oem aed aoa | 
a waft seta чет чете: p 33* d 
TAT PSY AGS JA F | 
yam ya vapi smaran bhàávam tyajaty ante kalevaram | 


tari tam evaiti kaunteya sada tadbhavabhavitah || 325 11 
tasmat sarvesu kalesu mam anusmara yudhya ca | 


*O son of Kunti, or else also, he attains whatever state (bhava) he 
recollects at the end, as he abandons the body, constantly steeped in that 
state (tadbhüvabhavita). Therefore, think of me at all times and fight! 
(325-326ab) 


Wishing to explain that in order to bring the discussion to a close, thus 
accordingly (tavat), having taken up the meaning of the Gitá, he explains it with 
the following words. 


35 This is a literal quote of BhGi 8/6-7ab, in which Krsna states that a person is reborn in accord 
with the last memory and desire that arises at the moment of his death. The lengthy passage that 
follows, which extends from 326cd to 367ab, is effectively an explanation of this quotation. 
Specifically, Abhinava discusses how it is that the fate of the dying man after death is determined 
by what he recollects when he is dying. Abhinava concludes at the end of his discussion that he 
has learnt how this takes place from his teacher Sambhunatha (366cd-367ab). 
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чет are 98 9 yore are | 328 d 
PARSE: Ет: | 


yada sattve vivrddhe tu pralinas tv ürdhvagas tadà I| 326 ll 
kramád rajastamolinah karmayonivimüdhagah | 


If (he dies) when sattva is well developed, merged (therein), he then 
travels upwards. Merged in rajas and tamas (when they are prevalent, he is 
born amongst those intent on) action (karman), (or) in the wombs of 
unconscious (creatures), respectively." (326cd-327ab) 


The sense of this statement is (as follows). If one amongst the (three 
qualities) of sattva, rajas and tamas is (more) developed (than the others) at the 
time of some person's death, because of his repeated exercise of it from birth, 
then his condition (in the next life) as a man or plant etc. is such as accords with 
that (quality). As (the Lord) has sung (in the Gità): 


‘If an embodied being dies when sattva is increasing, he attains the 
most excellent, pure worlds. Having died when rajas (prevails), he is born 
amongst those attached to action. Merged in the same way in tamas, he is born 
in the wombs of fools." 

Surely (one may ask), even if the last moment (of life) is one of sattva 
(or any of) the other (qualities), everybody should be considered to be deluded 
(at that time, as is apparent) because of the difficulty (they have) breathing, 
(their) hiccups and (senseless) babbling (gadgada), amongst other things. And 
as that is so, please explain how their union with another body can be consonant 


?* Paraphrase of BhG, 14/14-15. 
W Abhinava's commentary on BhGi 14/14-15: 

yada samagrenaiva  janmanünavaratasattvikavyüprübhyasüt sattva | vivrddharn 
bhavati tada praptapralayasya Subhalokavaptih ll 14 |) 

evam janmabhyastardjasakarmanah рғауйпат vimisropabhogàya mānuşyāvāptih | гата 
tenaiva Кғатепа уада — samagrena — janmanà їйтазат eva karmabhyasyate гада 
narakatiryagvrksádidehesütpadyate | ye tu vyácaksate - maranakdla eva sattvadau vivrddhe etani 
phalani-iti | tena samyaksarire ‘nubhave pravistah | yatah sarvasyaiva sarvathantye ksane moha 
evopajayate | asmadvyakhyayarh ca sarnvadinimani Slokantarani \ 15 ll 


s sattvika activi constantly throughout the whole of one's life, the 
quality of sattva increases thereby. Then (such a person) at the time of death геасі n 
auspicious world. Similarly, a person who has practiced rajasika activities throughout his life 
attains а human (birth) in order to experience a mixture (of happiness and suffering) by (his) 
effort. Likewise, if in that same way (tenaiva kramena) one practices tamasika activities (karman) 
throughout one's life then, (according to the degree of ramas, the person) is born in bodies found 
in hell, (that of) an animal or a tree etc. There are those who explain that if at the time of death, 
sattva or any the others increases, (irrespective of the nature of the activity that one practices 
throughout one's life), such are the (corresponding) fruits due to which they are introduced into 
the right body to have that experience. (These commentators do not understand that this is not 50.) 
because for everybody in the last moment (of their lives, all that) arises in all respects is only 
confusion (moha) (so what counts is what they have done during their lives, not what happens at 
the moment of death). The following verses will confirm the correctness of my commentary.' For 
a translation of BhGi 14/16-19 see above, note 8,648. 
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with their upward movement and the rest (to which you refer). With this doubt 
in mind, he says: 


fum urere p 330 1 
zemfegfrimp te я сты 91: 1 


tatrendriyanam sammoho '$vàsayaásaparitatà | 327 11 
ity Gdimrtibhogo ‘yam dehe na tyajanam tanoh | 


There (in that case), the obscuration*” of the senses, the difficulty in 
breathing, that runs counter (to their operation) and the like, is the 
experience of death (that takes place) in the body; it is not the (actual) 
quitting of the body. (327cd-328ab) 


Here the obscuration etc. of the senses when the body (still) exists (and 
lives) is said to be *the experience of death', which can (only) secondarily be 
denoted as the quitting of the body. The body is certainly not seen to be 
abandoned directly, because it is then also clearly present (and alive). 

Surely, if that is so, when is the abandoning of that body seen directly? 
With this doubt in mind, he says: 


"pep Up Wa: OT: | 330 d 
чачат бє: тате 5799 | 
a к=п ФАТ 1 322 1 
aa va fe queque атат | 
qum eg +? SERHUSRNSDHS: | 330 ! 
AE ARENE, | 
ma wmm дбае: far s 332 1 


yas tv asau kşaņa evaikaś caramah prāņanātmakah | 328 11 
yad anantaram evaisa dehah syat kasthakudyavat | 

sā dehatyagakalamsakala dehaviyogini 11 329 I| 

tata eva hi taddehasukhaduhkhadikojjhità | 

tasyam yad eva тагай prüksariskaraprabodhatah | 330 || 
adrstübhyásabhüyas tv asaktipatadihetukat | 

tad eva rüpam abhyeti sukhiduhkhivimüdhakam | 331 11 


That single final instant after which this body becomes (lifeless) like 
a piece of wood or wall is (that of the residual) life force (pranana). The 
fraction of the (tiny) part of time (when the soul) abandons the body 
separates it from the body. Thus, it is free of the (sensations of) pleasure 


?* Read sarimoho '$vásáyása- for sarnmohasvasdyasa-. 
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and pain etc. of that body. Whatever (the dying man) recollects in that 
(moment,) due to a previous latent impression (of his Karma) awakened by 
(the power of) destiny, practice, an intense descent of the power (of grace) 
or the like, is the nature he attains, be it one that is happy, suffers, (or) is 
deluded. (328cd-331) 


Again, this ‘single’ (instant) is without another, because no other 
moment arises after it. Thus, it is the ‘final’ one, and so, because the division 
(and differentiation) between inhalation, exhalation and the rest (of the vital 
breaths) has been shattered, it is ‘(that of the residual) life force (pranana)’. 
(That) moment is one of such consciousness contraction that the body is seen to 
be on the same level as (any other inert) object, such a piece of wood or wall. 
‘The fraction’, that is, part of a (tiny) part of time that all people can perceive 
directly, is called ‘the quitting of the body’. It ‘separates (the soul) from the 
body’ by the falling away of the fetter of (the body’s) continuing existence 
(dardhya). Thus, it is free of the (sensations of) pleasure and pain etc. that are 
associated with that (body). The meaning is that (that fraction of time) is just (a 
moment of) contracted consciousness. ‘In that (moment)’, that is, in the state 
of the last moment (of life), a previous latent impression (of past Karma) is 
awakened, brought about by the power of the cause (of its awakening,) namely, 
fate and the like, and so whatever he recollects associated with another body, be 
it predominantly sartvika or (any of the other two qualities of Nature,) he attains 
that form, grasped by the first (moment of) consciousness. This is the meaning. 

Having thus explained this with regards to the ignorant, he now explains 
(the same) with regards to one who possesses knowledge, who is well-practiced, 
and one who is not. 


aa qe ae ae grew | 


yadvà nihsukhaduhkhadi yadi vànandarüpakam | 


Or else, (he may attain a nature) devoid of pleasure and pain etc., 
or else (one which is) bliss (itself). (332ab) 


‘(A nature) devoid of pleasure and pain etc.’ means a transcendental 
form of consciousness. ‘(One which is) bliss (itself)’ means the full supreme 
Brahman. As is said (in the Spandakarika): 


‘That exists in an ultimate sense where there is neither pleasure nor 
pain, subject nor object, nor an absence of consciousness. ™® 
Moreover: ‘Bliss is the nature of the Brahman.’*"” 


W SpKa 5. This reference concerns the transcendental state of consciousness, The following one, 
the immanent one as the Brahman, The former is attained after death by a j'ianin who is not well- 
practiced, and the latter by one who is. 

М This quote, which is seemingly from the Upanisads, is repeated seven times by Jayaratha in 
TÀv 1/242, ad 3/71 (71cd-72ab), ad 3/92cd-93ab, ad 4/139, ad 28/332ab, ad 29/97cd-98ab, and ad 
29/127cd-128ab. 
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Surely (one may ask), how is it that he attains a nature like this by just 
an act of recollection? With this doubt in mind, he responds with the following 
words: 


Assuming a New Body 
«ией day aa: arf afafe 1 233 d 


kasmád eti tad evaisa yatah smarati samvidi | 332 Il 


(In response to the question, how is that he goes to just that 
(body)? (We reply that) this is because it is this that he recollects within 
(his) consciousness (when he is dying). (332cd) 


Here (according to this view), the form (the dying man) should consider 
himself to be subsequently is determined by the intensity of his (prior) practice 
etc. Due to the awakening of that (form's) latent impression, that is the object of 
(his) attention (bhàvya) in the last moment (of life). Due to that, it is recalled, 
and by virtue of that recollection, he attains that condition (bhava). 

Surely, consciousness, which never loses its essential nature, does not 
dissolve away in this way (favat), and (moreover,) it sustains the embodied 
state. Again, that (consciousness) is not diversified by (objects of perception) 
such as (the colours) blue and yellow. So how can the dissolving away of the 
body, which is being discussed, be coherently explained in this way, so that a 
thought, such as recollection, may occur (while it is taking place, alter 
consciousness, and induce a particular rebirth)? With this doubt in mind, he 
Says: 


"m жое ЧУН] (ЧЕЙ: | 


prak prasphured yad adhikam deho ‘sau cidadhisthiteh | 


What manifests initially as other than (consciousness) (adhika) is 
this body, (this is) because consciousness sustains (that first of all)" 
(333ab) 


With respect to (the perception of objects,) such as (the colour) blue, the 
very first thing that manifests clearly (samyak) (does so) by virtue of the support 
(adhisthana) of consciousness. (The body is made manifest by consciousness) 
as if it were other than consciousness, although, like a reflection in a mirror, in 
its (essential) condition (vrtti), it is not. (Such) is this body, which, resting on 


?!! Verses 333-338ab are difficult. Apparently, Abhinavagupta is explaining here why the thought 
a person has at the moment of death, which is determined by what he has done and thought during 
his life, determines the nature of his future body. More specifically, why is it that it gives rise to a 
psycho-physical organism and not just any object? According to Abhinavagupta, the reason for 
this is that the existence of the body precedes that of any other aspect of objectivity (333). It 
its very nature, the first thing that consciousness occupies and sustains (adhisthà), that is, within 
which it arises (334). Normally, the body differs from everything else and is felt to be one with 
consciousness (336). Its death (lit. ‘dissolving away’) amounts to a new ‘occupation’ of a body on 
the part of consciousness (334). 
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the plane of the perceiver, may be denoted by that word (i.e. the body of the 
perceiver). This is the meaning. 

Surely (one may ask), what is the meaning of this condition of merger 
in this way? With this doubt in mind, he says: 


"eg smear frat THURIS: 1 333 1 
dan Oat Sr ard wae тид | 


yad eva pragadhisthanam citā tàdàtmyavrttitah || 333 11 
saivatra linatà proktà sattve rajasi tamase | 


This state of merger within (the qualities of Nature, namely,) sattva, 
rajas, and tamas, is said here to be this initial sustaining support 
(adhisthana) (of the body) by consciousness, that takes place by its state of 
identity (with it) (tadatmyavrtti). (333cd-334ab) 


This initial sustaining of that (body) by consciousness is said to be ‘the 
state of merger’ with respect to sattva and the rest (of the qualities of Nature), 
what is wrong (with this view)? This is the meaning. Surely (one may ask), all 
phenomena exist (lit. ‘may attain to being’) because they are sustained by 
consciousness; otherwise, (if that were not so,) nothing at all would be 
perceived. Thus, if the state of being sustained by consciousness amounts to 
merger, what difference would there be between living and dying? With this 
doubt in mind, he has said that (the body is sustained by consciousness) ‘by its 
state of identity (with it)’. Although the body etc. are in a state of oneness with 
consciousness, by virtue of (the latter’s) freedom, it manifests in a state in which 
it is not of the nature of that (consciousness) (tadanatmavrtti), and so, as 
something (separate and) in excess (of consciousness) (The radiant pulse 
(sphurana) of consciousness in this form is) | (ivana). (When it is) otherwise, 
that is death, which is denoted by words such as *merger' etc. This is the overall 
meaning. 


Surely (one may ask, fine,) let that be (as you say) but what 
necessitates that, with respect to (the object,) such as (the colour) blue, (it is the 
body) which is the first to be sustained by consciousness? With this doubt in 
mind, he says: 


Чете їй aa: я ече TJA 1 33v d 
aida ааттаа mp | 


nilapitadike jfieye yatah prākkalpitā tanum | 334 ll 
adhisthdyaiva sarnvittir adhisthanam karoty alam | 
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Consciousness can sustain (the existence) of ап object," such as 


(the colours) blue and yellow, after having sustained the body fashioned 
previously. (334cd-335ab) 


Thus, there is a difference between the body and (outer objects) such as 
(colour), although there is no difference between them insofar as they are (both) 
sustained by consciousness. Thus he says: 


затта тда ї GETT: 1 334 I 
zaa fap течат ачаат | 


ato ‘dhistheyamatrasya sariratve ‘pi kudyatah || 335 || 
dehasyasti viseso yat sarvadhistheyapürvatà | 


Thus, the body is just an entity sustained (by consciousness, as is 
any other object,) even if it is a (living) body; the difference between it and 
(an inert) wall is that it is the first of all things to be sustained (by 
consciousness). (335cd-336ab) 


Surely (one may ask), even so, as there is no difference in their 
condition as (entities) su ied by consciousness, why is it not said of (the 
colour) blue and other (objects) that they die?'? With this doubt in mind, he 
Says: 


mera тя uem Чї 335 d 
"ema faq ew Речте гаа: | 


tadatmyavrttir anyesam tan na saty api vedyate ll 336 ll 
vedyanam kintu dehasya nityavyabhicaritvatah | 


Although other objects of perception possess (the same) state of 
identity (with consciousness, in their case,) it is not perceived, whereas the 
one with the body (differs,) because it is always (perceived) and invariably 
so. (336cd-337ab) 


Therefore, as the body is the first (object) to be sustained by 
consciousness, even though ‘other objects of perception’, such as the (colour) 
blue, possess a state of identity (with consciousness) within consciousness, 
which is the perceiver, it is not experienced (directly), because the reflective 
awareness of them is as objects (idantayd). On the contrary, even though the 
body is objective, (the state of identity with consciousness) it possesses is 
invariably (experienced) at all times, because it is able to bear the reflective 


м2 Literally: 


capable of acting as the support (adhisthana) within the object." 
?" Literally, 


issolve away" (into consciousness). 
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awareness of subjectivity (ahantaparamarsa), and so its nature as the perceiver 
is never lost. 

What is the cause here of its nature being such? With this doubt in 
mind, he says: 


ат ч та бео AAAA | 330 1 
ICH театар 1 


sā са tasyaiva dehasya pürvamrtyantajanmaná | 337 |l 
smrtyà pracyanubhavanakrtasamskaracitraya | 


This (state of identity with consciousness) of that very body, (not 
any other,) is due to its birth at the end of the previous death, (determined) 
by the memory (that arises then,) varied by the latent impressions of prior 
experiences. ?'^ (337cd-338ab) 


‘This’ is the state of identity with consciousness. The reason (nimitta) 
for this being so is the recollection that arises due to the latent impression 
formed by the prior experience of that body, the conscious nature of which is 
always (perceived) and invariable, at the last moment of quitting the previous 
body. At the time of death, (the dying man) recollects the entity that engages 
(bhavita) (his) mind constantly, and he attains that state (in the next life). Thus, 
it was said before that ‘it is this that he recollects within (his) consciousness 
(when he is dying)’. 5 

Thus, what our teachers have said is also sound. Accordingly, he sa; 


GIAO HSA WW 1 334 |d 
carat яга ёре | 


THI MOTT WI RFT: d 339 4 
zaera AA wat ч wate | 


yukty Gnaydsmat santanagurund kallatena yat | 338 11 
dehavisese pranakhyadardhyam hetur udiritam | 

tad yuktam anyathà pranadardhye ko hetur ekatah | 339 ll 
dehatvasyávisese ‘pity esa pra$no na samyati | 


It is for this reason that the teacher Kallata, who belongs to our 
own spiritual lineage, (declares that) although there is no difference (in the 
various possible) bodies (into which the soul may transmigrate), it is said 
that the reason (why it is some particular one is) the firm stability of the 
vital breath (there within it). That is a reasonable view. Otherwise (if one 


7^ This is a difficult verse. The translation follows Jayaratha’s interpretation. Cf. below, 
28/34 1ab-34 lcd. 
?5 Above, 28/332cd. 
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does not accept it), a question (would arise) that has no answer, and that is: 
(if the vital breath is) equally a part of the corporeal state, why is the vital 
breath firmly stable іп (just) опе (Бойу)?! (338cd-340ab) 


As the venerable Kallata has said (in the Tattvarthacintamani): 

‘the body, (the colour) blue etc., are all perceived as bodies’. 

According to this, although there is no difference (between objectively 
perceived entities) as regards to their condition as bodies, the reason for the 
association with a (particular) body in that way (as a living body) is said to be 
the firm stability of the vital breath (within it) (pranadardhya), as stated (in the 


aphorism): 


‘the reason is the firm stability of what is called the vital breath." 


“© The vital breath is the first product of consciousness and so, according to Kallata, all the other 
aspects of the psycho-physical organism are occupied by consciousness, mediated by the presence. 
of the vital breath within them. Abhinava here refers to three sütras of a lost work by Kallata. 
Gnoli identifies it as the Saktisürra, but without giving the source or reason for his supposition. 
The Tattvarthacintamani, which we know was by Kallata, is a more likely source. These 
aphorisms are, as Jayaratha tells us a) dehaniladinam sarvasariragrahanam — ‘the body, (the 
colour) blue etc. are all perceived as bodies’; b) pránàkhyanimittadárdhyam ~ ‘the reason is the 
firm stability of what is called the vital breath.’ c) prák sarhvit prüne parinaté — “the initial 
transformation of consciousness is into the vital breath’. The last of these sürras is quoted by 
Abhinava himself above in 6/12ab, and by Jayaratha again in the commentary there. It is also 
quoted in TAy ad 5/6, ad 5/44-48ab, ad 15/302-303ab, ad 17/83-85ab, and ad 28/218cd-219ab. 
Sce above, note ad 3/138-141 (137cd-141ab) where it is quoted for the first time. 
? This aphorism is quoted by Abhinava, who says that it is part of the Sivasütra. This is quite 
possible, as we are told by Bhāskara that ‘the venerable Brahmin Kallata . . .(wrote) the 
Aphorisms on Vibration (spandasiitra) as a commentary on the first three of the four s 'ctions (of 
the Sivasütra) and the Wish-granting Gem of the Purport of Reality (Tattvarthacintamani).’ 
cae in Dyczkowski 1992: 11) Thus it appears that there existed a fourth section of the 
'asütras that has been los 
Abhinava writes: 


evam  sarvatra — pramátrvisaye.avasthütraye рғапаайғауаѕуа — prüdhünyam ийат, tad- 
drdhatavasena eva hi sati api pratiksanam anekavedyadehatve | bhüvabhütasariravibhágo 
bhattasrikallatádibhih $risivasütre pranakhyanimittadardhyam | ity atra uktah | 


‘In this way, everywhere in the three states it is said with regards to the perceiver that 
(their most) fundamental (aspects) are the three — prana (that relates to the waking state, арйпа 
that relates to dreaming, and udāna that relates to deep sleep). Even though thi 
moment, by virtue of their firm stability, when the embodied state prevails, which is known to be 
pluriform, there is a distinction between the body that exists at present (bhdva) and one that 
existed in the past (bhüta). The venerable Bhatta Kallata etc. has Si 
here in this regard: ‘the reason is the firm stability of what is called the vital breath.’ IPvv 3, p. 
349. 


Cf. Ksemaraja’s commentary on SSüvi 3/43: naisargikah prāņasarhbandhah II 


nisargàt svátantryátmanah svabhavat āyāto naisargikah pranasambandhah samvit kila bhagavatt 
visvavaicitryam avabibhasayisuh samkocávabhásapürvakari sarnkucad 
asegavisvasphurattütmakaprünanà-rüpagrühakabhümikár. éritvà. grahyariipajagadabhasatmana 
sphuratiti naisargikah svatantryat prathamam udbhasito ‘syah pranasambandhah tatha ca 
jasaneyayam 
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Thus, for this reason (yukti) as stated before," namely (the body) 
precedes all (the things) that are sustained (by consciousness), (this view) is 
logically sound (as is confirmed by the teaching) stated concisely (in the 
aphorism): 


а sd Saktih раға süksmà vyapini nirmalà Siva | 
Sakticakrasya јапапї рағапапай 
mahaghoresvari сапай srstisari 


trivaharh. trividharh. tristharh. balat kala prakarsatiti sarivida eva bhagavatyah pranakramena 
naditrayavahi-somasiiryavahnyatmavasthitathdnagatavartamanariipabahyakalollasana- 
vilápanakàritvam uktam | tad ийат svacchande ‘pi 


prünamayah práno visargàpüranarn prati | 
nityam ápürayaty esa рғапіпат urasi sthitah M iti SVT 7/25 
pranasya hakaras tu smrtah pranah supravrtto halàkrtih | SVT 4/257cd 


ity uktanityà Srisvacchandabhatjarakariipapranamayatvat visargápüratayà srstisarnharakaritvam 
abhihitam iti ушат иат naisargikah pranasambandhah iti | ata eva sribhattakallatena 
pranakhyanimittadardhyam 

prak samvit prüne parinatà | iti tattvárthacintàmanàv uktam || 


"The link with the vital breath is natural,’ $Sü 3/43 (44) 


The natural link with the vital breath has come about due to its natural (inherent) 
freedom, which is such by virtue of its own nature. Consciousness, that is, the Goddess, wishing 
to make the wonderful variety of the universe manifest, having first made manifest (the state of 
limitation and) contraction, enters the plane of the (individual) perceiver (grahaka), who is the 
vital force (prāņanā), that is, the radiant pulse of all the phenomenally conditioned (lit. 
‘contracted’) universe, and having done so, flashes forth as the manifestation of the universe, 
which is the object of (the perceiver's) perception (grahya). Her link with the vital breath is thus 
natural (in the sense that) it has been made manifest first of all by (the innate) freedom (of the 
Goddess of Consciousness). The same (is declared) in the venerable Vajasaneya (where we read): 


‘That Power that is supreme, subtle, pervasive, stainless and auspicious 
Mother of the Wheel of Energies, and She is the nectar of supreme bliss. She i: 
MahaghoreSvari, who brings about creation and destruction." 


và) is the 
the fierce 


The Goddess of Consciousness forcefully draws (towards Herself) Time, which is the 
triple flow (of the breath,) that is threefold and tablished in the three (times). It is said that by 
the process (of the flow) of the vital breath, She is the agent of the outpouring and destruction of 
outer time in the form of the past, future and the present, arranged as the Fire, Sun and Moon, that 
are transported by the three vital nerves (nai). The same is declared in the Svacchanda also: 


"Exhalation (prana) is made of the vital breath, and with respect to the filling (and 
nourishing of) emission (visarga), constantly fills (and nourishes). It resides in the chest of (all) 
breathing beings.’ (SvT 7/25) 


Of exhalation (it is said there): "Exhalation is said to be the letter H. The (semi-circular) 
form of a plough, it is well engaged (in its activity).' (SvT 4/257cd) 


The agency of creation and destruction has been stated in accord with this teaching as 
the filling (and nourishing) of emission, because it consists of the vital breath, the nature of which 
is the venerable Svacchandabhairava Bhattüraka. Thus, the venerable Bhatta Kallata has said in 
the Tattvarthacintà-mani that: ‘the reason is the firm stability of what is called the vital breath.” 
(And also): ‘the initial transformation of consciousness is into the vital breath.” 

318 Read samanantaroktyà for samanantaroktaya. 
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‘the initial transformation of consciousness is into the vital breath.'?'? 


Otherwise (if this were not so), there would be no difference (between 
entities that are all equally sustained by consciousness, and so) it would be a 
very hard question to answer why the vital breath is firm and stable in (just) one 
particular (body).*”” 

Surely (one may ask), agreed that recollection does take place in the last 
moment (of life as described), but why should it be understood to be the cause 
of the future body? With this doubt in mind, he says: 


uff war edi 


smarann iti Sata hetau........ | 


The reason for this is (implicitly stated) by the present participle 
*recollecting'? (which indicates that that continues throughout the process 
of transmigration, beginning with the quitting of the prior body up to when 
the soul assumes the next one). (340c) 


Surely (one may ask), if one attains whatever it is one recalls (when 
death occurs), then the recollection (of physical objects) such as the (colour) 
blue that takes place at that moment would also serve as constraint in the same 
way. With this doubt in mind, he says: 


ЧЕЧ Че qp эко | 
mre ЧЧ sat ee: ferris: ЖЕТ 1 


К КУТУ tadrüpam pratipadyate || 340 || 
prak smaryate yato dehah prak citadhisthitah sphuran | 


It is that form (namely the body) which is conceived first of all and 
is recollected, for the body, pulsing (and manifest with vitality) (sphuran), is 
the first be sustained (and occupied) by consciousness. (340d-341ab) 


"That form’ which exists first (of all) is called ‘the body’, and he 
attains that (particular one). It is the body that at the last moment (of life) is first 
(before the outer colour) blue and the like that is (taken over and) sustained by 
the preceding consciousness. Thus, ‘pulsing (and manifest with vitality) 


+” See above, note 28,317. 

5% The answer is that although all objects exist because they are sustained in their being by 
consciousness, it is only in a physical organism that conscious assumes the form of the vital 
breath. It is the firm stable presence of the vital breath in that organism that determines its 
existence living being. Moreover, in this way a particular body is specifically selected to 
accommodate a particular soul, determined by the impulse of its memories at the moment of death 
of its previous body. 

*! See above, 28/325-326ab. 
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(sphuran)’, it is ‘recollected’, that is, becomes an object of recollection. This is 
the meaning.” 

Surely (one may ask), what proof is there that this kind of recollection 
exists at that time? With this doubt in mind, he says: 


Ha: аата те ат | 38 | 
я эї{ Henr serena: | 


atah smaranam antyam yat tad asarvajfiamátrsu V 341 || 
na játu gocaro yasmad dehantaraviniscayah | 


Thus, the last memory from which (proceeds) the firm decision (to 
assume) another (particular) body is certainly not in the sphere (of 
perception) of (ordinary) perceivers that are not omniscient. (341cd-342ab) 


"Thus' this kind of recollection, (that proceeds) from the situation (that 
arises) due to the state of separation from the body (the moment one dies) and 
connects with the (new) subsequent body, ‘is not in the sphere (of perception) 
of (ordinary) perceivers that are not omniscient’, The meaning is: how can 
he whose vision is of a low order, because (his attempt) to establish (how) his 
(own) relationship with the body is brought about? is fruitless, understand it in 
the case of someone else? 

Surely (one may ask), what is this that is contrary to experience (that 
you are) saying? What is recollected is what one sees at the last moment (of 
life), as for example, one's relatives etc., or drinking cold water (when it is hot) 
and the like. With this doubt in mind, he says: 


ag аат чачта FRH | 3v3 | 
3 аата Я ded чаї waa | 


yat tu bandhupriyaputrapdnadismaranam sphutam || 342 11 
na tad dehàntarásangi na tadantyam yato bhavet | 


?? Abhinava is commenting on the aphorism ‘the initial transformation of consciousness is into 
the vital breath,’ Jayaratha has misunderstood. ‘That form’ which is conceived first of all is the 
vital breath. The body is occupied by consciousness by virtue of the presence of the vital breath. 
The ‘first’ to be recollected is that vital breath, which is the form of the individual soul when it 
occupies the body. I have translated in accord with Jayaratha’s explanation, as I must for it to 
make sense; however, a more accurate translation would be: 

‘It is that form (namely the vital breath) that is conceived first of all and is recollected, 
due to which the body, pulsing (and manifest with vitality) (sphuran), is sustained (and occupied) 
initially by consciousness.’ 

3 Read —ghatanasya for -ghatanena. 
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The memory (when close to death) of relatives, the beloved, sons, 
and drinking etc." is clearly not connected with the (new) subsequent 
body, as it is not the last (memory) of that (previous one). (342cd-343ab) 


‘It is not the last (memory) of that (previous one)’; rather, this is the 
experience of dying (mrtibhoga) that is just before the last (moment). This is the 
overall sense. 

Surely (one may ask), like memory, so too (the present) experience may 
become the incidental cause (nimitta) of the connection with the other future 
body. According to those who know the past, this is as happened to some sage 
who had brought up a young orphaned gazelle (in his) hermitage with the same 
(love as he would have had) for his own son. Seeing it struck down dead by a 
hunter's arrow, grieving over him with great sorrow, he died and was 
transformed into a gazelle. (Now) how can such a condition be said to be one of 
recollection? With this doubt in mind, he says: \ 


ment Чот TERT ат WATT | 33 d 
zra Afaa: WEZ: d 

"rer quu afr TTT THAT p 3v od 
aft: ач їз өтө: | 


kasyüpi tu Sarirante уйѕапа ya prabhotsyate l| 343 11 
dehasattve tadaucityàj jayetanubhavah sphutah | 
yathà puràne kathitar mrgapotakatrsnayà \\ 344 |1 
munih ko ‘pi mrgibhàvam abhyuvahadhivasitah | 


(It may happen) that someone has a clear (direct) experience while 
(still) alive (dehasattve),"* that arises in accord with the latent impression 
that awakens at the point of death. (This is) as narrated in the Puranas. 
(There we read of) some sage who, filled with affection for a young gazelle, 
was transformed into one. (343cd-345ab) 


(It may happen to) someone that a latent impression repeatedly formed 
(abhyasta) during many lifetimes, ‘awakens’ ‘at the point of death’. It 
awakens as the memory that is the incidental cause (of the soul’s) conjunction 
with the other (future) body. (He has a) clear (and direct) experience that is in 
accord with that even whilst (still) alive. There is a story in the Visnupurana and 
elsewhere with this theme, concerning a certain sage who, ‘pervaded by 
affection for a young gazelle, was transformed into one’. 

He analyses this (point further). 


34 Tt is clear from Jayaratha’s introductory remarks to this verse that he accepts the reading *- 
panadi’ ‘drinking and the like’. But it would make more sense in the context to read ‘—pautradi” 
‘grandsons and the like.’ 

35 Lit: ‘while the body exists’. 
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яз ASJA Eq этат | yv od 
TATE Eq: HHA 9 9 | 


tatra so ‘nubhavo hetur na janmantarasitaye |l 345 ll 
tasyaitadvüsanà hetuh kakataliyavat sa tu | 


(There) in that case, the cause of (his) taking birth again is not this 
experience. That happens purely by chance (kdkatdliyavat).”* The cause of 
that is the latent impression (which is awakened at the point of death). 
(343cd-345cd) 


(The cause) ‘of that’, (namely of his) taking birth again, is ‘this latent 
impression’ that awakens at the point of death. ‘That’ experience (happens by 
chance). 

Surely (one may ask), if the instrumental cause of the conjunction with 
that body is the recollection of the gazelle's condition, then the cause of (his) 
taking birth again is (a direct) experience, because it must necessarily precede 
the recollection of it. Whatever one may recollect is always determined by the 
object that is associated (Ghita) with (the previous) experience. The question 
(that he now poses is,) where does this fixed rule (niyama) come from? 


папи kasmát tad evaisa smarati........ | 


Surely (one may ask), how is it that he recollects just that (and not 
something else)?** (346c) 


(In response to this question,) he says (the following) in order to explain 
that the object of recollection (may be) fixed (and determined) by means of the 
imagination that ponders (on it) (bhdvand), even without a (direct) experience 
(of it). 


ZG AAT 1 YR OG 
TAMARA TIT GRAIG | 


mU TER йу аһа yat sada || 346 11 
tadbhàüvabhávitas tena tad evaisa smaraty alam | 


(The Lord) has said,” it is sufficient that he be constantly steeped 
in that state (tadbhavabhàvita) (to explain why) he recollects just that (and 


5% Abhinava is referring here to a standard analogy (луйуа) for chance occurrences, namely, that 
of the crow and the coconut tree. The image is that of a bald man resting under a coconut tree 
when a passing crow happens by chance to detach a coconut from it that falls on his head. 

?" See below, 28/349cd-352ab. 

32% See above, 28/332cd. 
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not anything else at the moment of death) sufficiently (to be reborn as he 
desires). (346d-347ab) 


As ‘he is constantly steeped in that state’, he recollects that 
sufficiently (well to be reborn as he desires). This is what the Lord has said. 
This is the meaning. 

Surely, the act of pondering on that state (tadbhdvabhavana) also is said 
to be (a direct) experience (not memory). With this doubt in mind, he says: 


сач qum SAT 1 3\9 | 


evam asmi bhavisyamity esa tadbhàva ucyate || 347 11 


What is meant by ‘that state’ is (the notion that) ‘I am like this’ 
(now) and ‘I will be (such subsequently)’. (347cd) 


Surely (one may ask), how is that there is a rule that a latent trace (or 
predisposition due to past experience) has a future object? With this doubt in 
mind, he says: 


yae fe чач werd я 9: «ач 1 


bhavisyato hi bhavanam bhavyate na satah kvacit | 


What one imagines*™ (bhàvyate) is the existence of a thing that will 
exist (but is as yet non-existent), in no case is it that of a thing that already 
exists. (348ab) 


The sense is that one has (direct) experience (anubhavana) of a thing 
that exists, that is, that has occurred. It is not imagination (bhavana). 
He clarifies that: 


ware at ЧС | avo od 
тад aya ч wm wb | 


kramat sphutatvakaranam bhàvanam parikirtyate \ 348 11 
sphutasya canubhavanam na bhavanam idam sphutam | 


Creative imagination (bhavana) is said to be a means of gradually 
rendering evident (unmanifest realities)?! A thing that is clearly evident is 
experienced (directly). It is clear that this is not imagination (bhavana). 
(345cd-349ab) ~ 


See above, 28/325-326ab. 

20 bhavyate — lit. he wants to realize. 

31 See above, 4/14 and note 4,41. We have seen that bhavand is central to the practice of the 
Empowered Means. At once imagination, reflection, meditation and sound reasoning, bh@vana 
anticipates as it contemplates an entity or state which is formed thereby, even as it is realized 
progressively in the course of its becoming increasingly evident. 


154 CHAPTER TWENTY-EIGHT 


Surely (one may ask), those (living beings) that are deeply unconscious 
do not have, for that reason, occasion for even a moment to imagine (anything). 
How could their link to another body be brought about (after death), as there is 
no recollection of the last (moment of life in the previous body)? With this 
doubt in mind, he says: | 


TREATS TM: HIST ат AT: 3*9 di 
чес tart moa «їч | 

= тез HSRSÍTSIRSMDI 340 dg 
after ава рача 1 


tadaharjatabalasya pasoh kitasya và taroh 11 349 |l 
müdhatve ‘pi tadánim pragbhavana hy abhavat sphuta | 
sd tanmüdhasarirante samskarapratibodhanat | 350 11 
smrtidvarena taddehavaicitryaphaladayint | 


Although a new-born baby, an animal, insect or tree are 
unconscious at that time, in the past (previous births, they were conscious 
and their) creative imagination (bhavand) was (certainly) clear (and 
evident). At the end of their unconscious body, it is this that bestows (on 
them) the varied fruits of that (future) body by means of the memory (that 
is stimulated) by the awakening of latent impressions (of past Karma). 
(349cd-351ab) 


Although a new-born baby and the rest (mentioned here) are 
unconscious at that time, in a previous life (their) creative imagination was 
certainly clear (and evident), due to (their) constant practice (of it). Thus, by 
means of the recollection that unfolds due to the awakening of the latent 
impression (of past Karma) at the end of the unconscious body that has been 
occupied (by the individual soul), that creative imagination bestows the varied 
fruits (of the future) body, as befits it. This is the meaning of (th 

Surely (one may ask), how can a latent impression that is located far 
away, because it is present in another body, awaken in such a way that the 
recollection that arises from that may bestow the varied fruits of that (future) 
body? With this doubt in mind, he says 


The Power of Creative Meditation (bhavanda). 
The Reality of those Seen in a Dream. 


maas areata 1 349 odi 
зт четена: | 
чечет теті q MAT и 842 и 
ети Я fe Yd Чеч та: | 
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desadivyavadhane ‘pi vàsanünàm udiritat | 351 11 
ünantaryaikarüpatvàt smrtisamskarayor atah | 
tathanubhavanaridhyasphutasyapi tu bhàvità 11 352 11 
bhāvyamānā na Кіт süte tatsantanasadrgvapuh | 


Although they are separated by their location (in differing bodies) 
and the rest because, as (the Yogasütra) declares," the latent impressions 
are contiguous as they, and the memory (they elicit), are essentially one. 
Although what is conceived (bhàvita) (at the point of death) is not clearly 
evident because it is not firmly established in a (direct) experience (of it) as 
that, why should not the imagination (of this future state) generate 
(another) body that accords with (sadrk) its own continuum (of rebirths)? 
(351cd-353ab) 


Here ‘as (the Yogasiitra) declares’ that ‘although separated in space 
and time, they are contiguous',?? the latent impressions are contiguous because 
they are essentially one. Thus, by their awakening, and due to the recollection 
brought about by that, (all this) will certainly take place. Thus, (what) he is 
saying is sound; (namely,) that recollection and (these) latent impressions 
bestow the varied fruit which is that particular body (into which the soul 
transmigrates). In this way, even if this kind of experience does take place, it is 
the creative imagination which is the primary (factor). Accordingly, he says 
‘thus’ etc. "Thus', because there is a difference between the aforementioned 
imagination (Рлауапа) and (the dying soul’s direct) experience, and because the 
experience which becomes firm (and stable) in the form which is consonant 
with (his) imagination in this way has not developed," the future existence of 
the entity that (he is imagining) that is not (yet) clearly apparent? should be 
imagined (bhavyamana) again. It is not being experienced (directly) because 
(direct) experience has as its object what already exists. (Even so,) why should 
not this kind of future state, which is imagined (at the point of death), not 
generate another body that accords with its own continuum (of rebirths)? The 
meaning is that there is no disagreement at all about this. 

Surely (one may ask), if the arising of other body (into which) that 
(dying man is reborn) depends solely on his creative imagination, is that 
(imagination), like grief, solely the object of the one who is imagining, or is it 
perceptible to everybody? With this doubt in mind, he says: 


The Power of the Creative Imagination (bhavana). 
The Perceivers who are Dreaming. 


терте араат: че 1 343 и 
чта Чї Ф Фата Т АТАТ | 


332 Sce following note. 

29 Үба 4/9. 

?* Read dardhyendprarohat for dardhyena prarohát. 
95 Read asphutasyapi for sphutasyapi. 
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tat tadrk tàdrsair bandhuputramitradibhih saha || 353 11 
bhasate ‘pi pare loke svapnavad vasanakramat | 


That kind (of body) manifests in another world, together with 
(others who are) similar to his relatives, sons, friends and so on, as 
(happens) in a dream, due to the sequence of latent impressions (of his past 
Karma). (353cd-354ab) 


"That kind’ of body that accords with (the dying man’s) imagination 
and is ‘due to the sequence of latent impressions (of his past Karma)" 
‘manifests’, ‘as (happens) in a dream’, in the next life ‘together with (others 
who are) similar to (his relatives)’, that is, along with relatives etc. who have 
attained forms that accord (with his new life). The meaning is that that would be 
perceptible to everybody. 


Surely (one may object that) the example is not apt. Although relatives 
etc. (may) appear in a dream also, they know nothing of that occurrence. 
Accordingly, he says: 


ay нта ырат таз я AL 34% и 
aad 


папи matrantarair bandhuputradyais tat tathà na kim || 354 II 
vedyate........ 


Surely (one may ask), why is that not known in that way (as it is to 
the dreamer) by other perceivers, such as (his) relatives and sons 
(themselves)? (354cd-355a) 


‘That’ means the entity (experienced) in a dream. ‘Why is it not 
known?’ — it is certainly not known thus ‘in that way’, as it is to the perceiver 
of the dream. 

He says here (in this regard): 


zd WIE ч 985 SERT | 


ias ka idam praha sa tàvad veda vedyatam | 


(In reply to this objection, I say,) who has said that only (the 
dreamer) knows that (the content of his dream) is objectively perceptible 
(vedyata) (by others also)? (355b) 
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Surely, one may ask, who says that only the one sees the dream knows 
that the thing he (sees) in the dream is objectively perceptible to everybody? 
They too may (come to) it, without it being known (now).**° 

Surely (one may ask), the relatives etc. are (in actual fact) separated 
(from the dreamer) in place and time etc., and so are not also present nearby in 
the dream. So how can he know that that is perceptible (to them) as well, or that 
it is just an illusion? Surely, (we reply,) if the relatives etc. appear there, how 
can they not be present nearby (as an appearance)? What is manifest is not 
unmanifest.?" They may not be present nearby in the same way when awake 
also. Well then, if (you say that) there (in that case), a stronger proof (pramàna) 
with regard to (their) existence than seeing (their) activities and dealings is 
inference. Here that amounts to the same thing. Thus he says: 


summae AAAS 844 и 
тач aft ч seer атечиглїїяї гї d 


vydparavyahrtivratavedye mátrantaravraje || 355 |1 
svapne násti sa ity езй vakpramanavivarjita | 


When a multitude of other perceivers, known by (their various) 
activities and dealings, (are seen) in a dream, the affirmation that that does 
not (really) exist is devoid of (any supporting) means of knowledge 
(pramana). (355cd-356ab) 


‘That’ multitude of other perceivers. (That affirmation) ‘is devoid of 
(any supporting) means of knowledge (pramana)’. The sense is that. there-is 
no proof at all that indicates that that does not exist. Even if a dream is 
(considered) to be an illusion, there would be no difference (between it) and the 
waking state. Everybody has exerted themselves to establish that here the 
waking state is also just an illusion. So enough (of further discussion about this). 

Surely, even so, it is well known everywhere (according to all 
philosophies) that the (relative) existence or non-existence of the waking and 
dreaming states (compared to one another is established) according to their 
(relative) stability (dardhya) or instability." How can that be denied? With this 
doubt in mind, he says: 


ч чай ч qwe sme чїй: oq 35 od 
Ta zem AANT, | 


“© The text reads te tu vidantu mà và vidann iti. It appears to be corrupt; even so, the intended 
meaning is as translated, presuming the original reading is something like te tu vidantu Кіту 
adhunà avidann iti. 

87 The same expression appears above in TAv ad 3/21-22 (see note), ad 3/23, ad 4/12, ad 
5/155cd-156ab (154cd-155ab), and ad 9/159. 

?* Dreams do not last. They are ‘unstable’. So we know that what we have experienced is a 
dream, compared to what we experience when awake, which is more ‘stable’. 
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ya evaite tu dr$yante jagraty ete mayeksitah ll 356 11 
svapna ity astu mithyaitat tatpramatrvacobalat | 


(The affirmation) that “the things I have seen in a dream are those 
seen when awake” is false is (sustained only) on the strength of the words of 
those perceivers (first seen in the dream and then when awake). (356cd- 
357ab) 


‘That’ assumption (abhimanana) (that the things seen in a dream and 
those seen when awake) are one and the same (is considered to be false solely) 
‘on the strength of the words of those perceivers’, that is, those perceivers 
(seen in a dream) who, awake, are asked, “did you see what I saw is in a dream 
yesterday?" And after that (question) they reply no". 

Surely (one may ask), in this way (tavat), there are some relatives etc. 
(seen) in a dream; (however) they cannot be in (both of) the two, of his (waking 
and dreaming states) (na hi asya te dvaye sambhavanti). With this doubt in 
mind, he says: 


aE кач] уи A PA aue d 
я тара я аа feared ФТ WaT | 


yan apasyam aham svapne pramatams te na kecana || 357 11 
na Socanti na ceksante тат ity atrásti ka ргата | 


What certain knowledge (prama) (can there be) here (in this case 
that) the perceivers I saw in a dream do not exist,” and that they (neither) 
grieve nor see me? (357cd-358ab) 


‘What certain knowledge (pramá) (can there be) here (in this case)’ 
that the perceivers, that is, relatives etc. that are seen in a dream, ‘do not exist’? 
The meaning is that there is no proof at all that indicates that (what was seen in 
the dream) does not exist. On the contrary, he states an inference here that 
indicates that that does exist, (saying,) "they do not grieve for me and do not see 
(me)." This (statement) also suggests that they are (not just visible, they are) 
also functional. 

Surely (one may object that), inference is a means of knowledge, and 
that is dependent on the object of knowledge, and the object is here (in this case) 
another perceiver who does not exist, and so what support can arise (for that 
means of knowledge to operate on)? With this doubt in mind, he says: 


ча: четдятяї аас 1 34 1 
зт аа: ЗТ Я чуч: od 


yatah sarvanumananam ѕуаѕатуеаапапіѕіћіїаи || 358 || 


?? na kecana — lit. "they are nothing at all." 
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pramatrantarasadbhavah samvinnistho na tadgatah | 


As all inferences are (ultimately) based on one's own cognitive 
awareness (sarivedana), (even) the existence of (these) other subjects is 
based on consciousness and not on that (object itself). (358cd-359ab) 


Here, (this is so) insofar as ‘the determination of objects (of perception) 
is established in consciousness." In accord with this principle, because there 


5% sarhvinnisthā hi visayavyavasthitih. The same line is quoted in IPv ad 1/7/2 which says: 
“Affinity (jháteyam) is possible if things, through the paths of various and distinctive 
cognitive acts, are based on a single knowing subject." 


The vytti: Once they have merged and been absorbed (upaliya) into the sea of the single 
knowing subject through the currents of the many cognitive acts (flowing into him), the various 
distinct objects possess the coherent congruity (with one another) which (constitutes) the business 
of daily life (vyavahürasamanvayam) an example of which is the relationship between cause and 
effect.’ Torella’s translation (modified). 


Abhinava explains this line in his commentary (vimarsini) on IP 1/7/2: 


sarvinnisthà hi visayavyavasthitayah iti yat ucyate tat na bhinnarüpapramátmakasamvinmátra- 
visrüntyà siddhyati api tu tas tā vibhinnàh ѕатуіао niscayariipah pramátmüno yah tani eva 
mukhüni dvárüni upáyà margah taih mukhaih nadīsrotahsthānīyaih yadi ami bhava 
nilasukhüdaya uhyamünà ekasmin aham iti pramütrrüpe mahüsarhvitsamudre. pratitisthanti 
übhimukhyena mukhyena virüntim bhajante, tata eu paras-param samanvayarüpam yat 
jfiàteyam tatupapattyà ghatate, }ййїїпйт bhavah tacchabdapravrttinimittarh parasparar jdniyuh 
karma ca anyonyayogaksemodvahandtmakam jfiüteyam, tac са samanvayübhipráyena iha 
darsitam, na jadànàm svatah samanvayah kadacid api iti pratipddayitum |l 


‘(The determination of the nature of an object) is accomplished by (its) resting in pure 
cognitive consciousness which is (its) resultant perception (pramd), as stated (with the words) ‘the 
determinations of an object (of perception) are established in consciousness’. Each of those 
separate (individual) perceptions (sarivid) in the form of determinate perceptions (niscaya), which 
are the resultant perceptions (that are the fruit of perception), are the ‘faces’, ‘doors’ ‘means’ and 
‘paths’ (to determining the nature of an object). These phenomena such as ‘blue’ and ‘pleasure’ 
are inferred within the one subjectivity (aham) which is the perceiver, by means of these 
(perceptions that flow into it) like the currents of rivers into the great sea of cognitive 
consciousness and are established (within it). (In other words,) by their primary propensity 
(towards it, they) rest (within it), Thus, the affinity between them is (their) mutual coherence (and 
continuity) (samanvaya), formed by that occurrence. The condition of the things that have (this) 
affinity is the incidental cause (nimitta) of the operation of the words that (refer) to them in such a 
way that they may know one another. ‘Affinity’ is the action (karman) that carries out (their) 
capacity to connect with one another. It is said here to be (their) mutual coherence (and 
continuity) (samanvaya) (because they are established in consciousness and so partake in its 
nature), not to establish that insentient entities ever possess mutual coherence by themselves.’ The 
same explanation is given in the vivrtivimarsini (vol. 2 p. 341 (last line)) to p. 342) on IP 1/7/2, 
see also, IPVv 1, p. 53; IPVv 1, p. 26: 1, p. 96, 1, p. 105, 1, p. 242. 


The Bhaskari commenting on the vimarsint says: 


sarivinnisthüh — samvidbhittitvena sthitah, visayavyavasthitayah — nilasukhadibhavamaryadah, 
bhinna-rüpam — pratiksanam bhinnarüpam, tatha pramatmakam — proktapramásvarüpam yat 
затуїптйїгат bauddhair atmatvena таат vijfiànam, tatra visrantya — visramanena, na 
sidhyati, nilagrahanakle hi pitagrahanam na sidhyati, tadgrahanakále ca tasya, pramata 
cobhayatra — bhinna емей kas tayoh — svarüpam Бһедепа — vyavasthüpayet 
ubhayagràhakasyaikasthapramátur eva tadyogat iti bhavah | 
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are no inferences that (can) assume (a status) superior to (their) object, and 
because they (can) only bear fruit within the perceiver, they come to rest by the 
development of that (perceiver’s) consciousness. Thus, the existence of other 
perceivers that are perceived (in a dream) is also established here in that 
(consciousness). It is certainly not established in the (essential) nature of an 
object of inference. So what is the use of searching for its existence or non- 
existence (in the sphere of objectivity)? Moreover, this has been extensively 
(discussed) by others elsewhere, so what is the use of this irrelevant (discussion) 
here? So let (this) suffice. 

(This) perception in this way is not only like one derived from 
inference, for it is also derived from direct perception. Thus he says: 


warf ебат 3 g ЧТ 349 d 
asta абет 4 dud 


ghatàder astità samvinnisthità na tu tadgatà ll 359 || 
tadvan mátrantare ‘py esa samvinnisthà na tadgatà | 


(The knowledge of the) existence of (an object) such as a jar is 
grounded in consciousness, and not on that (jar itself as an object of 


"By ‘established in consciousness’ (is meant that phenomena) have consciousness as the 
screen (bhitti) (onto which they are projected). “The determinations of objects (of perception)" 
have as their boundaries phenomena, such as (the perception of) ‘blue’ and ‘pleasure’, ‘(They are) 
different’ (means that) each moment they are different (from one another) and (their) nature is the 
resultant perception (prama), that is the pure cognitive consciousness (sartvidmátra) which is the 
consciousness (vijfidna) Buddhists consider to be the Self. By resting there, when ‘blue’ is 
perceived, it is not proved to be the perception of ‘yellow’, (If) when that is being perceived, its 
perceiver (were to be) different in both cases, who could establish the nature of the two as 
separate (and distinct from one another)? The sense is that (that is possible) due to the association 
of a single perceiver who is the perceiver of both." 


One perceiver cannot know the existence of another by just inference alone, as that is 
based on objectivity. In order to know that the other person is a perceiver, he must apprehend in 
some way that the activity of the body etc. that is manifest objectively, that can perceive, is 
determined by an act of volition. This is however only known to the one who poss hat will, 
not to another perceiver. Volition, like the perceiver himself, is not an object. The only way 
around that problem is to admit that consciousness is the common ground of volition in both 
perceivers, Abhinava explains in the vivrtivimarsini: 


уо ‘йу anumeyo maitrah, tadiyayà samihayà svagrahakasamvinnistha eva vyaharadyabhaso 
janitah; na tu anumátrsarmmatacaitrasamvedananisthah, йі maitrasamihayà уо na kāryaś 
caitrasamvedananistha esa vyaharatiti ābhāsah, sa kathan maitriyam akàranabhütàm samihüm 
anumdpayet | 


"The manifestation of (Maitra's) activity (in daily life) (vyavahara), that is established 
within his own subjective consciousness, is brought about the will of Maitra, (whose existence) is 
to be inferred. It is not established in the consciousness (sarnvedana) of Сайга, who is considered 
to be the one who infers (Maitra's existence). The manifestation that he is acting (variously in 
daily life), that is established within Caitra’s consciousness, is not a product of Maitra’s will. How 
can he infer (the existence of) Maitra's volition, (if it is) not the cause (of anything)?" IPVv 2, p. 
110 
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knowledge). In the same way, (the knowledge of the existence) of (these) 
other perceivers is grounded in consciousness, and not on them (themselves 
as objects of knowledge). (359cd-360ab) 


He applies (this principle) to an entity that is an object of inference, 
(saying,) ‘in the same way’ etc. 

He quells (the doubts in this regard) in the manner explained (and so 
concludes). 


Summary and Conclusion 


qa етй aerarerd яба fe 3&0 d 
Чет Pad A Чч VMI |d 


tena sthitam idam yad yad bhavyate tat tad eva hi || 360 II 
dehante budhyate no cet syad anyadrkprabodhanam | 


Thus, this has been established, namely, that whatever (tendency) 
awakens (at the moment) when the body comes to an end, it corresponds to 
what one has pondered оп (bhavyate) (most deeply in life). If that were not 
so, (any latent impression of) any other kind would be awakened 
(randomly). (360cd-361ab) 


‘(Any latent impression of) any other kind’ (would be awakened) 
without restriction. 

He further strengthens (the view that the body into which the soul 
transmigrates) depends on (ће (soul’s) ponderings (bhdvanda). 


TEA TANITA pA: d 35? od 
Ten wake wero: d 


tathà hy antyaksane brahmavidyakarnanasamskytah V 361 11 
mucyate jantur йу илат praksamskarabalatvatah | 


When it is said that a person who has been purified by hearing the 
Brahmavidya™' in the last moment (of his life) is liberated, (that is so) in 
accord with the strength of the preceding latent impressions (of his past 


actions). (361cd-362ab) 


When one ponders constantly on false (immoral and deceitful) things, 
one's course (and future) is untruthful (and deceitful) (asadgati). In order to 
avoid this and strengthen (one's) pondering on a true (and moral) object, even 
though it is weak, the Lord has imparted the teaching concerning the very 
powerful Brahmavidyas, in accord with the statement that ‘the power of mantra, 


% Concerning this mantra see below 30/62cd-92 and also above 19/29cd ff. 
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born from the mouth of the Supreme Lord, is indeed beyond conception.’*” (He 
has done this) in order that (the dying man) be purified in the last moment (of 
his life), and thereby be liberated. 

The meaning of the words (of the verse from the Bhagavadgita quoted 


above)? has not been taught. Accordingly, he says: 


PUTAS теч: l| 3&3 | 
чтетеч баета WHTSHMD | 
SA ANETA wd чет | 3&3 1 


nipatabhyam antasabdàt smaranàc chatur antyatah \ 362 11 
радас ca nikhilad ardhaslokàc ca samanantarat | 
linasabdàc ca sarvam tad ийат arthasatattvakam || 363 11 


All that concerns the real meaning (of this verse) has been said by 
(analysing the) two particles, the word ‘the end’, the present participle of 
the verb ‘to recollect’, the final quarter (of the verse), all (of it), the half 
verse, and the word ‘merged (lina)’. (362cd-363) 


(Abhinava is referring here to the Bhagavadgità, that says: "5 “О son of 
Kunti, or else also, he attains whatever state (bhava) he recollects at the end as 
he abandons the body, constantly steeped in that state (tadbhüvabhàvita). 
Therefore, think of me at all times and fight!’ If (he dies) when sattva is well 
developed, merged (therein), he then travels upwards.) There, the word ‘or 
(else)’ (và) highlights an allusion (to the dying man's) pondering (bhavana), 
which is remote (and separate from his) next rebirth as a tree or the like. The 
word ‘also’ (suggests the situation when,) although (his) experience is intense, it 
has not been put in order (anavaklpti). “ ‘The word ‘the end” serves to 
exclude the next or last and other moments (prior to death). ‘The verb ‘to 
recollect’, in its crude (unconjugated) form. ‘The present participle’ (formed 
by the appropriate verbal) suffix (i.e. satr). ‘The final quarter (of the verse)’ 
(says) ‘constantly steeped in that state’.™” ‘All (of it)’ applies to (each verse). 
"The half verse’ (says) ‘Therefore, think of me at all times and fight!” He is 


%2 SVT 4/15 lab also quoted above ad 16/98, see note there. 
?* See above, 28/325-326ab where Abhinava quotes BhGi 8/6-7ab: 


*O son of Kunti, or else also, he attains whatever state (bhava) he recollects at the end, 
as he abandons the body, constantly steeped in that state (tadbhavabhavita). Therefore, think of 
me at all times and fight!” 

?^ He is referring to the particles va (‘or else") and api (‘also’) in the expression уай yarı vapi 
smaran bhavam (BhGi, 8/6) ‘or else also, whatever state (bhava) he recollects’. 

М5 BhGr 8/6-7ab and 14/14ab, see above 28/325-326ab. 

?* Clearly, if a person is to be reborn in a lower vegetative form, his pondering in this life which 
determines his future life is remote from his present condition in a human body, and for that 
reason obscured and unclear. But even so, he is reborn that way, as he is when his experience is 
strong and clear, but is not fully formed and ordered, 

?" BhGi 8/64. 

?* Ibid. 8/7ab. 
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saying with this that one should always cultivate that reflection (bhüvana) that 
has as its object truth. (The word) ‘merged (lima) is in the word ‘pralina’ 
(which also means ‘merged’, that appears in the line, ‘if (he dies) when sattva is 
well developed, merged therein, he travels upwards.") *^ 

Those who do not know the meaning (of this passage) explain it in a 
different way. Accordingly, he says: 


этиет waht gaa A: d 
"Wegen Чеч HH Og 35 Il 
first fart sr coors mem od 
элге тет wd Ята | 364 d 


ajfiátvaitat tu sarve ‘pi kusakasavalambinah | 

yat tadorvyaty ayam kecit kecid anyadr$ara kramam | 364 11 
bhinnakramau nipatau ca tyajatiti ca saptamim | 
vyücaksate tac ca sarvam nopayogy uktayojane || 365 11 


All those who (explain these) verses" without having understood 
this are (wasting their time) clutching at straws."' Some say that the 
position of the relative pronoun (yat) and the demonstrative (fat) is reversed 
(vyatyayam), some (read the text) in another way, some (say that) the two 
particles (va and api) are out of sequence, and that (the diction) *he 
abandons’ (functions as) a locative absolute. All this is of no use 
(whatsoever) to the present discussion. (364-365) 


‘The position of the relative pronoun (yat) and the demonstrative 
(tat) is reversed (vyatyayam).' (Instead of уат уат samaran tari tarn bhàvam — 
‘(he attains) whatever state (bhdva) he recollects', he reads tari tarn samaran 
yarı yam bhàvam, i.e.) ‘he recollects whatever state (bhava) (he attains)' °°? 
(Some (read the text)) ‘in another way’, because (they have altered) the reading 
(or selected a different variant). "The two particles (và and api) are out of 
sequence’; (instead of reading vapi smaran, they read) ‘smaran vapi’. (Thus, 
instead of understanding the text to mean ‘or else also (vapi), he attains 
whatever state (bhàva) he recollects', they understand it to mean, *or he attains 
that state (bhava) recollecting also’). (The diction) ‘he abandons’ (functions as)) 
‘a locative absolute’. (Thus, instead of meaning simply ‘he abandons the body 


?* Above, 28/326cd. 

30 That is BhGi 8/6-7ab quoted above as 28/325-326ab. 

35! kusakāśālambinah — literally: "hanging (from strands of) Kuga and Каа grass’. 
382 vari уат vapi smaran bhavarn tyajaty ante kalevaram | 

tam tam evaiti kaunteya sada tadbhàüvabhàvitah || 

tasmat sarvesu kalesu mam anusmara yudhya ca | 


“О son of Kunti, or else also, he attains whatever state (bhava) he recollects at the end, 
and abandons the body, always taken up with feeling that state (bhavita). Therefore, think of me 
at all times and fight!” 28/325 
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constantly steeped in that state’, the sense is) that ‘(he is constantly steeped in 
that state) during the last moment (of life), as he abandons the body’. ** 

Surely (one may ask), having stated after (his own presentation that) 
this kind of (mistaken) explanation (has been given by others), why has he not 
found fault with it? With this doubt in mind, he says: 


чоч defi fre erates | 


na ca tad darsitam mithyà svantasammohadayakam | 


And that (explanation) is not presented (here). It is false (mithya), 
and (only) causes confusion within oneself. (366ab) 


Surely (one may ask), what is the use of so much personal reflection (on 
this matter), that is, examination of death and its nature? With this doubt in 
mind, he says: 


aerated AeA: d 368 d 
fried Эч wedníffafderrarfs | 
tad ittham práyanasyaitat tattvam $ri$ambhunàthatah | 366 11 


adhigamyoditam tena mrtyor bhitir vinaSyati | 


Having learnt it from Sambhunatha, (I have) expounded the true 
nature of the departure (from the body) in this way. By this (teaching, all) 
fear of death is destroyed. (366cd-367ab) 


Surely (one may ask), how can just talk about death and its nature still 
that fear (of it)? With this doubt in mind, he says: 


этү Їнї ВАЙ areis ier 
afe frase deri Рта а: Петя d 3&6 d 


viditamrtisatattvah samvidambhonidhanad 
acalahrdayaviryakarsanispidanottham | 

amrtam iti nigirne kalaküte ‘tra deva 
yadi pibatha tadanim niscitam vah Sivatvam V 367 11 


(Even) after having swallowed the Poison of Time (kdlakiita) 
(produced by the churning of the Milky Ocean), if you (all), who have come 
to know the nature of death and (are like) gods, drink the nectar that comes 


353 In the commentary on the BhGi, this latter interpretation is nevertheless apparently shared also 
by Abhinava. 
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forth from the ocean of consciousness by extracting and squeezing the 
vitality of the immobile heart (of your awareness), then you will certainly 
become Siva.** (367) 


‘The gods’ are the limited perceivers who go about their daily business 
on the path of Maya, (but have) to this degree come to know the nature of death. 
‘The nectar that comes forth’ from the ocean of consciousness is the plenitude 
made of the wonder of supreme bliss. (Its) squeezing is its assimilation as its 
essence (into themselves, that takes place) ‘by extracting’ the vitality which, as 
it is (their own) essential nature, never wavers (from its condition as) the 
reflective awareness of the supreme subjectivity (parüharnparümarsa) that has 
developed to the supreme level. ‘Time’ is the extent of the fetters up to the level 
of With Mind (samana), and brings about each (form) of differentiation 
(kalanà) (that takes place in the process of emanation and withdrawal). As 
ignorance, it is the opposite of truth, which is *poison'. 'Having swallowed' it 
by making it one with their own consciousness, it assumes the nature of 
complete knowledge (piirnakhyati). If then, when there is that the nectar (атпа 
— ‘the immortal’) which is liberation, ‘you drink’, that is, start drinking, then 
certainly ‘then’ itself, ‘you’ will become full (and perfect) consciousness. What 
is the use of drinking again and again? This is the meaning. 

The overall meaning here (is this): by the uninterrupted practice of 
nondual consciousness (while alive), when (the process of) setting forth (from 
the body) has come to an end, one attains oneness with that (consciousness). So 
what occasion is there for great souls to be frightened of death? Again, if, 
having descended into the world of mortals and abiding there (as) gods, you 
drink nectar having drunk the poison of time, thinking that “this is nectar itself, 
that has come forth from (the milky) ocean by extracting it from the belly of the 
Mandara (mountain) and squeezing one’s vitality,” ‘then you will certainly 
become’ equal to the Lord Siva Himself, who has swallowed the terrible poison 
as (his) oblation. 

Having thus explained by the way the nature of death, (he goes back to) 
talk about the main point. 


Other Special Occasions*** 


зета fe a: зеле е: uf uen | 
dagi 99 че an 1 386 Il 
тач ч faaaog Чаат | 

элет a4 ЧЇЧ AAT 1 3&5 I 
Taga Taare хаа: 
aetna deoratet aster 30 g 


34 This verse is quoted in Müller-Ortega 1989: 155. 
55 See above, 28/6-7. This passage is connected directly to 28/213-216. 
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utsavo ‘pi hi yah kascil laukikah so ‘pi sarhamadam | 
samvidabdhitarangabham вше tad api parvavat | 368 11 
etena ca vipaddhvamsapramodadisu parvatà | 
vyakhyatd tena tatrapi visesad devatarcanam | 369 11 
puraksobhddyadbhutam yat tat svatantrye svasamvidah | 
dardhyadayiti tallabhadine vaisesikàrcanam V 370 11 


Any common (/aukika) festival also gives rise to (a sense of joyous) 
inebriation, like a wave in the ocean of consciousness, (and so) that also is 
like a (Kaula) time of fulfilment (parvan). Thus, (for the same reason, such 
days) as when (for example) one experiences intense joy because a calamity 
has been averted* are said to have the nature of a time of fulfilment 
(parvata). Thus there (in that case) also, the deity is worshipped in a special 
way." A portentous event, like an earthquake (puraksobha), strengthens 
(the idea) of the freedom of one’s own consciousness, and so the day on 
which that occurred (is also an occasion) for special worship.** (368-370) 


(Any common festival also) ‘gives rise to (a sense of joyous) 
inebriation’, because a state of rest within oneself arises (thereby). The word 
‘also’, (when he says) ‘that also’, means that not only the day (a person) dies is 
like a time of fulfilment (parvan), but that one is also. ‘Thus’ for the same 
reason, that is, because it gives rise to (a sense of joyous) inebriation. This is the 
meaning. The word ‘that’ (of the phrase) ‘that is attained’ is the reflective 
awareness of the freedom of consciousness. 

Now, in order to teach about the union with Yoginis etc., which was 
enunciated (as the topic) after the examination of (what happens when one) dies, 
he says: 


The Procedure Concerning the Gathering (melaka) of 
Yoginis and the Like (yogisimelakadividhih) 


iffe: ЗУТ saa: feum | 


mea Pasi RAAR qp aue 1 
"wow waht wargame «Ч und | 


yoginimelako dvedha hathatah priyatas tathà | 
pracye cchidràni samrakset kamacaritvam uttare || 371 || 
sa ca dvayo ‘pi mantroddhrtprasange darsayisyate | 


3% Gnoli understands the text to be referring to the joy one experiences when one recovers from a 
serious illness. 

3 Cf. above 28/9d visesárcünibandhanam - ‘associated with special rites of worship’. 

“* The deity is worshipped for two reasons. One is because such an event is a kratophany, that is, 
a manifestation of its power. Another is to give thanks for having survived it. 
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Union with Yoginis'" is of two kinds, violent or pleasing. In the 
former case, one should (take care) to protect the vulnerable (points in the 
body) (cchidra),^ whereas in the latter one (can) behave as one wishes.” 
The two will be presented when the occasion arises to extract (uddhàra) the 
mantras (required then). (371-372ab) 


‘The former case’ is violent union (hathamelapa), and ‘the latter one’ 
is pleasing union (priyameldpa). ‘One (can) behave as one wishes’, that is, 
protect the vulnerable (points in the body) or not. This meaning is (implied) by 
the words ‘violent’ and ‘pleasing’. “The two’ are the two aspects (of union with 
the Yoginis). (They will be presented) ‘when the occasion arises to extract 
(uddhara) the mantras (required then)’, that is, in Chapter Thirty.” 

Surely (one may ask), be that so (as you say), but why is that 
(considered to be) an occasion (for a time of fulfilment)? With this doubt in 
mind, he says: 


Речте зач spi ЧЕТА 1 362 1 
‚я aed ques Safety | 


yoginimelakàc caiso ‘vasyam јћапатћ prapadyate | 372 11 
tena tatparva tadvac са svasantànüdimelanam | 


He certainly attains (liberating spiritual) knowledge by union with 
a Yogini. Thus that (day on which it took place) is a time of fulfilment. And 
like that also is (the day one attained) union with one’s own (spiritual) 
lineage and the like. (372cd-373ab) 


3% The term yogini is used in many senses. As mythical beings, they are vegetation spirits; 
demonic Yoginis, ‘child snatchers’, harbingers of misfortune and protectors from it, or 
astrological ciphers. In liturgical and yogic contexts, they are residents in mandalas attending 
upon the Great Goddesses who, themselves Yoginis, are, along with their consorts, their leaders 
(пауікаѕ and nàyaka); embodiments of energies, attributes or ‘parts’ of the deity; residents in the 
Wheels (cakra) within the body. As metaph: 1 realities, they are the phonemic energies of 
Speech and embodiments of the energies — mental, sensorial, and even biological – of the deity, 
understood to be consciousness. 

Yoginis are also women who dedicate themselves to yoga, to ascetic practices. In this 
sense they are often associates of perfected yogis (siddha), who are dedicated with success to 
religious practices. Yoginis are women who attend the assembly of initiates (сайга). Yoginis may 
also be a type of witch, respected and feared. According to a widespread tradition, they gather on 
the eighth and fourteenth days of the dark fortnight. Those individuals who participate in these 
meetings are honoured with alcoholic drinks and with the most elevated spiritual consciousness 
(see Hevajratantra, 1/7/20; Pandey 1963a: 601). This gathering is technically called a ‘melaka’. 
Concerning yoginis, see Mallmann 1963: 169-182; Eliade 1954: 260 ff. 

%0 The word ‘cchidra’ literally means ‘a crack’. Demonic beings can enter through ‘cracks’ in the 
body and take possession of it and the mind of the victim. They are also found in the ground 
around where the adept sits to practice. The blockage of these cracks forms an essential part of the 
kind of procedures in which such beings and deities are invoked. 

261 This translation follows Jayaratha’s explanation. A better understanding of the expression 
kamacaritva would be, I think, ‘behaving (freely) as passion dictates’. 

30 See below 30/94-98. 
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‘Thus’ because of the attainment of (liberating spiritual) knowledge 
that will certainly take place (by union with a Yogini), (union with one's own 
(spiritual) lineage is) ‘like that’ union with a Yogini. 

Surely, (one may ask, you say that) by union with a Yogini, one 
certainly attains (liberating spiritual) knowledge. (But) what is the proof 
(рғатапа) that that is certain? With this doubt in mind, he says: 


The Union with Members of One’s Own Spiritual Lineage 


Baraat Geter Чч AT 393 I 
Roars AT | 

samvit sarvütmikà dehabheddd ya sankucet tu sā \\ 373 11 
melake ‘nyonyasanghattapratibimbad vikasvarà | 


The consciousness, which is all things, that contracts due to the 
differences (bheda) between the bodies (in which it operates, returns to its) 
state of (ongoing) expansion (vikasvara) during a gathering (of Siddhas and 
Yoginis) (melaka), because of the (mutual) reflection (of their 
consciousness, that takes place) by (their) union with one another." 
(373cd-374ab) 


‘due to the differences (bheda) 
it becomes contracted. (But) when 
‘union’ is taking place, that same (consciousness is in) ‘a state of (ongoing) 
expansion’, by virtue of the reflection that is projected (back and forth) 
mutually (from one to the other) by (their) union with one another. The meaning 
is that, by the removal of contraction, it is full (and unconditioned). 


99 Verses 28/373cd-38 lab are translated by Silburn 1988: 165. Verses 373ab-383ab are translated 
in Müller-Ortega 1989: 61. 

Silburn; “The plenary consciousness, which had become contracted owing to 
differentiation in bodies, etc., can expand again during these gatherings where all the participants 
reflect one another (in harmonious union)." 

Ortega: ‘Consciousness, which is composed of all things, enters into a state of 

contraction due to the differences generated by separate bodies, but it returns to a state of oneness, 
to a state of expansion, when all of its components are able to reflect back on each other." 
* Although the light of consciousness of the partners in the assembly is contracted initially by its 
confinement to their bodies, even so, unclouded by mental representations, it shines like a clean 
translucent mirror. Thus, like mirrors placed in front of each other that reflect repeatedly to form 
an infinite series of reflections, the contracted consciou: of the Siddhas and Yoginis goes on 
expanding as it extends down the series. The same can also take place collectively with the 
members of the assembly paired off with one another. In this way they replicate the interaction 
between Siva and Sakti. There is a movement (spanda) of awareness from one to the other as Siva 
becomes Sakti and Sakti becomes Siva. They are reflected within one another like two mirrors 
facing each other. Exchanging roles repeatedly, they penetrate each other in the intimacy of their 
union (Samvidullása, quoted in MM p. 152). In this way, consciousness contemplates itself as 
both Siva and Sakti simultaneously. In other words, the moment in which it is aware of itself as 
transcending all things, it is also aware of its immanence. These two moments of transcendence 
and immanence imply one another while remaining distinct (РТУ p. 167). 
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Surely (one may ask), how is it that that (consciousness) expands 
because of just this? 


sworn: wfaeg Ча: qp sew d 
зета: AATA: | 


ucchalan nijara$myoghah samvitsu pratibimbitah I 37411 
bahudarpanavad diptah sarvayetapy ayatnatah | 


The flux of the rays of their own (senses), pouring forth, reflected in 
the (individual) consciousness (of each of those present,) as if within many 
mirrors, (thus) intensified (dipta), spontaneously“ becomes them all 
(sarvayeta).* (374cd-375ab) 


As the mass of rays of the senses of any one (of them), extending out 
externally, is reflected in (the individual) consciousness associated with the 
Yoginis etc. (present there), which are like many mirrors, it is ‘intensified’, that 
is, attains (a state of full) expansion in all respects, even without effort, and it 
‘becomes them all’, that is, it assumes (the universal) form of all of them. This 
is the meaning. 

The universal condition” of that (consciousness) is its full (and 
unconditioned) nature, that is full to overflowing with supreme consciousness. 
Thus he says: 


эт wa тїїчї чете q 394 и 
q: чачта grep AHH Ч: | 


ata eva gitagitaprabhrtau'* bahuparsadi \ 375 | 
yah sarvatanmayibhave hlado na tv ekakasya sah | 


Thus, in a gathering of many people (for a performance) of song, 
dance and the like, the enjoyment (they experience is collective) when they 


Note that reflection in this way, of consciousness within consciousness, is a cardinal 
characteristic of Sambhavopaya. Thus, although this union begins at the physical embodied level 
in Anavopaya, it rises through Saktopaya as the participants cultivate the notion of their identity, 
and culminates in Sambhavopaya in a state of consciousness free from thought constructs, that 
leads directly to the realisation of the plenitude of unlimited, uncontracted consciousness. 

565 ayatnena literally ‘effortlessly’. 

%6 Silburn: "The flow of their activated organs is reflected in the consciousness of each participant 

as if in so many mirrors; and the organs, all aflame, attain without effort to universal unfoldment." 
Miiller-Ortega: "The totality of our own rays of consciousness are reflected back on the other, 

when, overflowing in the individual consciousness of all present as if in so many mirrors, and 

without any effort whatsoever in an intense fashion, it becomes universal.’ 

%7 Literally, ‘the state of being the form (of them) all’, 

398 Clearly, the repetition in the gitagitaprabhrtau is not correct. Accordingly, I have tentatively 

emended to nrtagita-, that makes more sense. 
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are all one (equally immersed in the show together), (that joy) is not 
(experienced by) one (who is alone).' (375cd-376ab) 


‘Thus’, because that (consciousness) is universal (sarvatmaka), (the 
enjoyment the spectators experience is collective) *when they are all one 
(equally immersed in the show together)', because in this aspect, to this 
degree (tavatyamse), the division between them all falls away (together, not of 
just one alone). 

Surely (one may ask), each consciousness is also individually full to 
overflowing with bliss in accord with the principle that ‘although the Absolute 
(Brahman) is (equally in each) place, (It is) omniform, unsurpassed and 
inconceivable.”*” So what is the use of them all being in a state of oneness (with 
each other and the show)? With this doubt in mind, he says: 


эттеп facra ur чйр 1 368 gd 
quet femp ягет чїй | 


anandanirbharà ѕаћуй pratyekam sā tathaikatam | 376 11 
nrttàdau visaye prapta pürnànandatvam asnute | 


The consciousness, full to overflowing with bliss, (of each one) 
individually, attaining in this way oneness when dance and the like is its 
object, enjoys a state of complete (unobstructed) bliss." (376cd-377ab) 


Surely (one may ask), even so, the contraction due to the body and the 
rest does not fall away, so how can they (all) be in state which is full (and 
complete) bliss? With this doubt in mind, he says: 


SAAS AEROS AT | 3499 d 
aran feras aftercare 1 


Irsydsityadisankocakaranabhavato ‘tra sā | 377 11 
vikasvarà nispratigham sarvid anandayogini | 


% Cf. above, 10/83-87. Silburn: ‘This is why, at those great gatherings, songs, and dances, etc. 
are fully enjoyed by all who attend when, being one and not distinct, they identify with the 
spectacle." 

Miiller-Ortega: ‘For this reason, when a group of people gather together during the 
performance of a dance or a song, etc., there will be true enjoyment when they are concentrated 
and immersed in the spectacle all together and not one by one." 

7" See above, ТАУ ad 1/165 and note 1,1001. This line is also quoted above in TAv ad 3/43cd- 
44ab (45-46), 4/98, and 12/5. 
37! Silburn: ‘Even at the individual level, their consciousness overflowing in joy, reaches oneness 
when beholding the dances, etc., and delights in universal bliss." 

Miiller-Ortega: ‘Consciousness, which is overflowing with bliss, even when considered 
individually, attains during these shows a state of unity and, because of that, a state of full and 
perfect blissfulness." 
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It is because the causes of the contraction (of consciousness), such as 
jealousy, envy and the like,” are absent, that consciousness is here 
expanding without obstacles, and conjoins (each spectator to his or her own 
essential) bliss. (377cd-378ab) 


Again, in the case of those in whose midst there is someone in whom 
the contraction (of consciousness) due to jealousy and the like is not absent, is 
the state of the others one with consciousness, or not?"* With this doubt in 
mind, he says: 


эттей g BRAT SET p 3\96 od 
зарате таат fert | 


atanmaye tu kasmimscit tatrasthe pratihanyate 11 378 Il 
sthaputasparsavat samvid vijattyatayà sthite | 


However, if anyone present there is (not absorbed in the show, and 
50) not one with it, (the one collective, unified consciousness) is destroyed, 
because, like the touch of an uneven, rugged surface (sthaputa), (his) 
consciousness stands out as differing in kind (from that of the others)."* 
(378cd-379ab) 


(The person is) *not one with it' means that he does not possess a state 
of oneness with (the collective) consciousness. Thus, it is said that (his 
consciousness) ‘stands out as differing in kind (from that of the others)’, 
e the touch of an uneven, rugged surface (sthaputa) . It is like (touching) 
something (with an uneven surface, that is, with) depressions (in some places) 
and protuberances (in others) — the sense of touch meets resistance in (each 
place where there is a) depression. Such is the case here also with (the one 
collective) consciousness. This is the meaning. 


7? Abhinava has in mind the rules (samaya) the initiate is bound to observe taught in the 
Devyayamala. Amongst them are that he must rid himself of pride, envy and other such defects 
(see above, 15/523cd (529cd)). The ethics of these Tantras does not maintain that the initiate must 
observe the rules commanded by the deity, otherwise the sin they cause angers him and he may 
punish him for doing so. While this is also possible, Abhinava stresses that this must be done in 
order to remove the impediment to the free expansion of consciousness. 

75 Silburn: ‘When free from the causes of contraction such as envy, jealousy, etc., the 
unobstructed expanding of consciousness is known as the bliss of the yoginis." 

Miiller-Ortega: "The absence of causes of contraction such as jealousy, hate, etc., allows 
consciousness in such moments fully to expand without obstacles in a fullness of bliss,” 
3M Instead of yesám punar irsyádisarkocübhàvo пазі, tegürn Кіт sarvinmayibhavo bhaven na 
vety read yesür madhye kasmims cit punar irsyüdisamkocübhavo nàsti, апуеуйат kim 
samvinmayibhàvo bhaven na vety 
7*5 Silburn: ‘But if any among the audience does not identify with the ceremony, his 
consciousness remaining alien and as if full of asperities, etc." 

Miiller-Ortega: “But if even one of those present is not concentrated and absorbed, then 
consciousness remains offended as at the touch of a surface full of depressions and protuberances 
because he stands out there as a heterogeneous element." 
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Thus, one should not allow someone who is like this to enter an 
assembly (of initiates) or the like. Thus he says: 


е ЧЇЧ | 349% 1 
Яя яте. | 


atas cakrarcandadyesu vijatiyam atanmayam || 379 11 
naiva pravesayet samvitsankocananibandhanam | 


Therefore, one should (take care) not allow (anyone) to enter a 
gathering (cakra) (of initiates thus) engaged in worship and the like, (whose 
consciousness) is not one (with the participants), differs in kind (from that 
of the others) and fetters (them) with the contraction (of their) 
consciousness (by his presence)."* (379cd-380ab) 


The reason why (his) entry is not (allowed) is because (his presence) 
fetters (them) with the contraction (of their) consciousness. 

In this way, forbidding entry into a gathering (of initiates) etc. to a 
person who is not one (with their state of consciousness) also serves to highlight 
the characteristic difference when permission to enter that (is granted), namely, 
that (only) those who are one (with that consciousness) should be allowed to 
enter here (in this case). Thus he says: 


"rrr wer cgay: ТД | зо d 


yàvanty eva Sarirani svangavat syuh sunirbharam || 380 11 
ekàm samvidam avisya cakre tàvanti püjayet | 


In a gathering (cakra) (of ates), one should worship as many 
bodies (as are present, because) having (all) penetrated into the one, well- 
filled consciousness, they would (each individually and collectively) be like 
one's own body." (380cd-381ab) 


(The word) ‘bodies’ indicates here that in actual fact there is no 
difference at all between those who possess them. Thus, it is said that ‘having 
(all) penetrated into the one, well-filled consciousness', (their bodies are) 
‘like one's own body’. 


?* Silburn: ‘let him be carefully kept out of the cult circle, for his consciousness, unfit for any 
identification is at the source of contraction.’ 

Miiller-Ortega: ‘This is the reason why during the rites of adoration of the circle (cakra) one 
must remain attentive and not allow anyone to enter whose consciousness is in a dispersed state 
and not concentrated and absorbed, because he will be a source of contraction.” 

7" Miiller-Ortega: ‘In the practice of the assembly (cakra) one must adore all the bodies of all 
those present because since they have all been penetrated in the fullness of consciousness they are 
in reality as if they were our own body." 
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Surely (one may ask), if someone has entered a gathering (of initiates) 
or the like who is not one with (their consciousness) by mistake, then what 
should be done? 


Aeda USM 7 AAT: 322 o 
я SAAR dd нє TARR d 


pravistas cet pramüdena sankocam na vrajet tatah | 381 || 
prastutam ѕуаѕатӣсағат tena sükam samacaret | 


If someone has entered (the gathering) by mistake, (but the 
collective consciousness) does not for that reason contract, (each member of 
the gathering) should (continue) to engage in his own common practice 
(samdcara) (that) commenced (before he entered), * together with him.” 
(381cd-382ab) 


Is he of any assistance or not? With this doubt in mind, he says: 


"p aera Эта ча 1 369g 
mma абача тае i 


sa tv anugrahasaktyà ced viddhas tattanmayt bhavet 11 382 11 
vamaviddhas tu tan nindet pascat tam ghatayed api | 


If he is penetrated by the power of grace, he becomes (absorbed in 
the rite and) one with that, but if he is penetrated by the malevolent (power 
of the Lord) (vaéma), he would criticize (the gathering), and after that he 
would (even) strike out at it (ghatayet) also. (382cd-383ab) 


‘That’ is the secret practice etc. (ralasyacaryá) that (is going on) there. 
‘He will criticize’ (it) out of jealousy and the like, and ‘he will strike out at it’, 
because (according to him, they do) not respect the Rule (samaya)" in this 
way. As is said (in the Devyayamala): 


VS The word samücára in a basic nontechnical sense literally means ‘common’ (sama in the sense 
of sāmānyam) conduct or behaviour (cara). I have translated in accord with the context simply 
as ‘practice’. Jayaratha explains below (in ТАу ad 28/384cd-385ab) that this is the practice 
"taught for a gathering (melaka) (of initiates) and the like’. The word ‘melaka’ in a general sense 
simply means a ‘meeting’ or ‘encounter’. Here it means union with a Yogini (yoginimelaka) (see 
above 28/372cd-373ab). See below, 28/384cd-385ab, where this term appears again. 

?? Müller-Ortega: ‘If through some negligence a stranger succeeds in entering, the initiated ritual 
may proceed together with him provided that he does not enter in a state of contraction.” 

0 Concerning Уйта ‘the power of the left’, which is the opposite of the power of grace, see 
above 6/56-57 and commentary. 

281 The Rule is recorded above іп 15/523cd-531ab. Read amānāt for amnanat. 
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“Не should strike down (ghdatayet) those who infringe the rules and 
those who do not practice them.’ ^? 


Nor have we voiced just our own idea. Thus he says: 


fma «вате! чеч WAT 363 d 


vast хеле ч frat 9 mH | 


Srimatpicumate coktam адаи yatnena raksayet || 383 Il 
pravesam sampravistasya na vicdram tu karayet | 


It is also said in the venerable Picumata that *first of all, (take care) 
to protect the entrance (to the rite) with effort, (to prevent those who are 
not qualified from coming in). One should not deliberate concerning one 
who has entered." (383cd-384ab) 


And even if he is not one (with the participants’ consciousness when he 
enters), one should know the field in which he has been given authority, (and 
then possibly allow him access), not otherwise. Thus he says: 


отарга утат Weg wart aE 9 9: 1 34% 
зет d TAR Чаа ЧУ | 


lokàcárasthito yas tu praviste tadr$e tu sah || 384 11 
akrtvá tam ѕатасағаћ punas cakram prapüjayet | 


If such a one who is engaged in the common observance (of Vedic 
norms) (lokdcdra) (happens to have) entered (the gathering, the officiant 
should interrupt the rite). Without completing that common (basic) 
practice (ѕатӣсагау“ (at that time), he should worship the assembly 
(cakra) again (later). (384cd-385ab) 


‘Such a one’ (is he who) is engaged in the common observance (of the 
Vedas and the like). 'He' is the officiant (who worships) the assembly etc. 
‘That’ (practice) is the one taught for a gathering (melaka) (of initiates) and the 
like. (He should worship the assembly) ‘again’ when (the intruder) has gone 
away or on another day. 


In order to state the procedure by which (scripture) is explained, now 
that the occasion (to do so) has come, (he starts with an initial) declaration (of 
his topic). 


%2 Quoted above in 15/534ab (530ab) as part of a citation from the Devyayamala. 
3 See above, note to 28/381cd-382ab. 
™ This verse is also probably drawn from the Brahmayámala. 
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The Procedure for the Explanation of the Scriptures 
(vyakhyavidhih) 


are абя ur MAAE | 324 I 
Затта тате qfemphfe | 


atha vacmi guroh Sastravyakhyakramam udahrtam | 385 | 
devyayamalasastradau tuhinàbhi$umaulinà | 


Now I will talk about the (systematic) manner (krama) in which the 
scripture is explained, (as I was) taught by (my) teacher, (and is 
expounded) in the Devyayamalasaástra and elsewhere by Siva (Himself). 
(385cd-386ab) 


He quotes that: 


paaa: vmefacdfeamifaq | 365 1 


kalpavit tatsamühajfiah $àstravit samhitarthavit | 386 || 
sarvaSastrarthavic ceti gurur bhinno ‘padisyate | 


It is taught (in that scripture) that a teacher is (of five) different 
kinds. 1) (He may be a teacher) who knows (some ritual) procedures (used 
to worship particular deities for a specific purpose) (kalpa); *° 2) (he may 
be) one who knows a (large) collection of them; 3) (he may be one who) 
knows (a particular corpus of) scripture (sastra) (or) 4) knows the meaning 
of (just one) Agama (sarhita) or 5) one who knows the contents (artha) of 
all the scriptures.” (386cd-387ab) 


35 We know from what Abhinava that his Trika teacher, Sambhunatha, taught him the 
Devyáyámala. Note how Abhinava is scrupulously careful to follow the teachings of the scriptures 
and his teacher even, indeed, especially, in his hermeneutical method. It is not just that the 
explanation should be correct, supported by these two authorities; the manner of its exposition 
should be so also, It is not just what he says, but also how he arrives at his understanding and 
exposition of revelation. Explanation can never be a substitute for revelation, nor can it ever be 
independent of it. 

%6 Note the use of the term ‘kalpa’. The term ‘kalpa’ is used in the context of Vedic ritual to 
denote ‘a sacred precept, law, rule, ordinance (= vidhi, nydya), manner of acting, proceeding, 
practice (especially that prescribed by the Vedas)’. (MW) The term is used in Tantras to denote 
particular procedures to worship specific dei Substantial sections of a Tantra may be 
dedicated to such ‘kalpas’. A striking example is the Jayadrathayamala, where many kalpas are 
described for the worship of numerous forms of Kali. 

By extension, an entire Tantra may be called a Kalpa. In that case, it is practically another 
synonym for a Tantric text along with, for example, Agama or Sarhhita. An example is the 
published Akasabhairavakalpa, which is not especially concerned with the worship of 
Akagabhairava, but rather deals with matters relating to magical potions and medicinal herbs. 

Ж? Jayaratha quoted this verse above in TAv ad 4/47cd-48. 
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‘A (large) collection of them’, that is, many procedures (kalpa), 
without limitation (as to their number).** ‘A (particular corpus of) scripture’, 
consisting of many procedures (kalpa) of a fixed (number). An ‘Agama’ 
(затий) is (said to) consist of four parts." ‘All the scriptures’ are the 
fourteen places Vidyas (are taught)" ‘It is taught’, that is, said in the 
venerable Devyayamala, that a teacher is of five kinds. This is the meaning. As 
is said there (in the Devyayamala): 


‘I will tell (you about) the teacher. (He may be one) who is expert in all 
the scriptures (astra). (Ог one who) knows the Agama with (its) four parts. (He 
may be) well versed in (that) section (skandha) (of a Tantra that contains 
specific) procedures (kalpa) (to worship particular deities), or else is capable of 
practicing the observances (ücára) of just that part of a scripture dealing with 
(these) procedures,” 


Surely (one may ask), in that case, who (out of these kinds of teacher) 
has the authority to explain (the scriptures)? With this doubt in mind, he says: 


Ol чл Wea SII SISA AT A: 349 d 
man gerade AARE | 


yo yatra Sastre svabhyastajhano vyakhyam caret tu sah |l 387 11 
nànyathà tadabhavas cet sarvathà so ‘py athacaret | 


(The teacher) whose knowledge of a (corpus of) scripture (Sdstra) is 
well-practiced may explain it, not another."' Now, if there is no (teacher 
like) that in all respects, he (who is available) may also do that. (387cd- 
388ab) 


‘Not another’, whose knowledge of scripture is not well-practiced. 
‘Now, if’ there is no teacher whose knowledge of scripture is well practiced in 
all respects, then ‘he also’, whose knowledge of scripture is not well practiced, 
can explain it. There is no defect (accrued) in this way. This is the meaning. 

It is not only said here (in this scripture), but also elsewhere (in 
another). Thus he says: 


?** This, the first kind of teacher, knows any number of procedures drawn from various scriptures. 
The third kind, who Jayaratha mentions next, knows many procedures also, but they all belong to 
one corpus of scripture (sastra), and so are a more limited number. 

?* Concerning the standard four parts (pada) of a Siddhāntāgama, see above note 15,46 at TAv ad 
15/17. 

290 [f the text is not corrupt, I confess I do not understand what Jayaratha means here. 

?' Read, as Jayaratha does, ndnyo ‘tha for nanyathd. This line is quoted above in TAv ad 4/47cd- 


yaratha is telling us that Abhinava has changed his source. As Jayaratha had access to 
imala, we can take him on his word that source is quoted up to here, and so verse 
387cd-388ab is also drawn from there. Perhaps he did not quote the original passage, as it was 
literally the same or so similar that quoting it would be of no use. 
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sage oni етінің w 34 1 


Sribhairavakule соат kalpadijfüatvam tdrsam | 388 || 


This kind (of characterization of a teacher as one who possesses) the 
knowledge of ritual procedures (kalpa) etc. is also taught in the venerable 
Bhairavakula. (388cd) 


Surely (one may ask), even so, how is it that (the characteristic of a 
true) teacher is everywhere proclaimed (bhara) to lie in his well-practiced 
(spiritual) knowledge? With this doubt in mind, he says: 


SMa ur | 
піч aise бча тат т I 36% d 


guror laksanam etàvat sampürnajfiünataiva уа | 
tatrapi ya ‘sya cidvittikarmibhit ѕару avāntarā || 389 || 


“The defining characteristic of a (true) teacher is just this, namely, 
that (he possesses) completely full (and perfect) knowledge. There also, 
(even if that is so, he may be) classified as (one possessing) knowledge of 
consciousness," or be (a teacher) who is (an expert) in ritual (karmin), 
(but) that (distinction) also is secondary.” (389) 


Surely (one may ask), in that case, then (the teacher) should not be a 
person who is engaged in ritual (karmin). With this doubt in mind, he says 
‘there also (even if that is so)’, that is, the teacher possesses completely full 
(and perfect spiritual) knowledge, he is (classified into) different (types,) 
namely, one who pos: (spiritual, liberating knowledge) and one engaged in 
ritual etc. But that too is a secondary (distinction). This is the meaning.” 


“8 The following is Abhinava’s concise and direct expression of his view on this matter. His 
authority here is the Devyayamala. As he goes on to refer to an entire chapter of that text in 
support of what he says, clearly he is not citing directly. 

“ Read virti- for vrtti-. This emendation conforms to Jayaratha’s interpretation. However, below 
in 392, Abhinava distinguishes between teachers on the basis of the mental dispositions (cittavrtti) 
of their own deity of which, as their ardent devotees, they are partial incarnations or extensions 
(ата). As Abhinava declares that what he says here is in accord with this view, it may be better 
to understand cidvrtti here as analogously synonymous with cittavrtti. But we may perhaps focus 
not on this, but that ‘they were (all equally) completely full of (spiritual, liberating) knowledge" 
(392d) 

29% These are probably Abhinava's words. 
Tn other words, a fully realised teacher is one who has complete knowledge of the meaning of 
the scripture, which for Abhinava amounts to his knowing his identity with deity. He may be of 
these two kinds: one who knows the nature and activity of universal consciousness or one who 
knows ritual procedure. Some would argue that the two are incompatible types. Abhinava says 
that this is not so, because this is not a primary distinction. Only his po: ion of knowledge 
primarily characterizes the teacher. It makes no difference if he performs rituals or not. 
Conversely, for the same reason, it does not compromise his status as a teacher if he has no 
knowledge of how to perform rituals. 
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And that is said in the venerable Devyayamala. Thus he says: 
CAMS Th Чч mme snm i 
devyayamala uktam tad dvāpañcāśāhva аһпіке | 


That is (also) said in chapter fifty-two of the Devyayamala. 
(390ab) 


He quotes (that passage concisely, not literally, but rather) by way of its 
sense (arthadvarena). 


aa wa тья Smp wad | 380 d 


deva eva gurutvena tisthasur dasadhà bhavet | 390 ll 


The Lord Himself, wishing to be a teacher, is (so) in ten ways. 
(390cd) 


He presents the ten ways: 


THATS YAGI CHT: | 
Ч gg uw IRA: Para: yd p 392 1 
a таг т thera | 

зт бітага бат aft їчтї: | 243 1 
adsa amaa Fear: | 
SPRATT Fe: qp 393 1 


ucchusmaSavaracandamsu- 

matangaghorüntakograhalahalakáh | 
krodhi huluhulur ete 

daSa guravah Sivamayah pürve 11 391 ll 
te svamsacittavrtti- 

kramena paurusasariram àsthàya | 
anyonyabhinnasamvit- 

kriyà api j&ünaparipürnáh | 392 11 
sarve 'limáamsanidhuvana- 

diksárcanasastrasevane niratah | 


297 28/390-407 is drawn from the Devyayamala. According to Gnoli, only verses 391-393 are 
drawn from the Devyayamala. This is unlikely. The long passage Jayaratha cites ad 28/400-403 is 
Abhinava's source. He introduces it with the words ‘as is said there’, which can only refer to the 
Devyáyamala. Thus, it appears that the verses from 391 to 407 are derived from there. All these 
verses are set in the same metre, reworked by Abhinava, suggesting that they are part of a single 
passage. Jayaratha's references, evidently drawn from the Devyayámala, in his commentary on 
the verses 397 up to 408ab, confirm that this is Abhinava's source. Verses 394 to 396 may be 
Abhinava's explanatory remarks. Jayaratha does not quote corresponding verses from the 
Devyayamala. 
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abhimanasamakrodha- 
ksamadir avantaro bhedah || 393 1 


Ucchusma,"* Savara (Tribal Man), Candarnsu*” (Fierce Rays), 
Matanga (Elephant), Ghora (Terrible One), Antaka (Destroyer), Ugra 
(Formidable One), Halahalaka (Farmer)," Krodhin (Angry One), and 
Huluhula (Wanderer)! — these (were) ten teachers in the past who were 
one with Siva (Sivamaya). They assumed the bodies of men in due order, in 
accord with the mental disposition (cittavrtti) of their own (deity to which 
they were so devoted, that they were its) partial incarnations (arisa).? 

Although they differed from one another in the activity (of their) 
consciousness, they were (all equally) completely full of (spiritual, 
liberating) knowledge. They were all dedicated to engaging in (the study 
and explanation of) the scriptures, (ritual) worship, initiation, sexual union 
(nidhuvana), (and consuming) meat and alcohol (offered to the deity). 
There is, (moreover, a further) subdivision (of their types), according to 
(whether they are characterized as having) quelled (their) pride, forgiven 
(others’) anger, and the like.“ (391-393) 


'Antaka' is Yama. As is said there (in the Devydyamala), beginning 
with: 


"There are ten greatly glorious Rudras that are said in the Tantra to be 
the best of teachers." 

1) ‘The teacher who has mastered the scriptures and has arisen as a 
partial incarnation (and devotee) (ата) of Uccusma has dreadlocks and wears а 
crown. He is always devoted to worshipping the Liga and (offering and eating) 
meat and wine. The vow he observes, to be engaged (constantly in the recitation 
of) Mantra, is firm (and unwavering). He also sports with his own Sakti and 
exerts himself to study scripture. 

2) The one who has arisen as a partial incarnation (and devotee) (ата) 
of Savara takes his support from the Path of the Principles (tattvamarga). His 
activity is always that of the secret observance (guptacara), and he has sex with 


29% The word ‘ucchusma’ literally means ‘one whose crackling becomes manifest’, which is said 
of Agni 

2% Read, as in Jayaratha’s citation of the corresponding passage in the Devyayámala, -candamsu- 
for -candagu-. 

^? Halahalaka literally means ‘one who ploughs furrows’ i.e. a farmer. 

4%! [n the passage Jayaratha quotes from the Devydyamala the form of this name is Hulahula 
instead of Huluhulu. Neither of these names have any meaning. The dictionary notes the existence 
of the word huluhula derived from the root Aul (1. P. — holati) (Dhatupatha xx, 14) in the sense of 
‘to go’ or ‘to cover’, ‘conceal’ ib. or ‘to kill’ ib. As this form has meaning, both Huluhulu and 
Hulahula have been emended accordingly. 

Ж See above, note 13,327 concerning such ‘argas’ as devotees of a deity who are its partial 
incarnations. 
40% Jayaratha’s citation from the Devyayámala furnishes details of the ten teachers Abhinava has 
chosen to skip, thus condensing thirteen and a half verses into just one and a half. Jayaratha alerts 
us that Abhinava has in fact condensed down a good deal more of the text, so much indeed that 
Jayaratha has refrained from quoting the full passage because it is excessively long. This must 
have contained at least a description of each subdivision of their types. 
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wife. Wrathful and very fierce, he is always devoted (to offering and 
consuming) meat and wine. 

3) Again, the teacher who is a partial incarnation (and devotee) (ата) 
of Candarnsu always gives the grace of initiation. He is forbearing, very his 
secret keen on (eating) meat, and kills the victim (offered) in a (Vedic) sacrifice 
(yajiia). 

4) The teacher who has arisen as a partial incarnation (and devotee) 
(aria) of Matanga knows the (deep, true) meaning of scripture. Proud and 
wrathful, he is always devoted to having sex. 

5) The teacher who is a partial incarnation (and devotee) (ата) of 
Ghora is considered to be very profound and extremely skilful. Dedicated to the 
repetition of Mantra and the rite of the offering to the fire (homa), he is intent on 
worshipping the Linga etc. 

6) The teachers say that the one who is a partial incarnation (and 
devotee) (ата) of Yama is severe in (carrying out) the rite of initiation. He 
always makes use of alchemical potions (dhdtuvadarasa), medicinal herbs and 
the like, and potions to extend life (rasayana). Always a yogi, he is intent on 
gracing (his) discipl 

7-8) He who is considered to be Halahala, the teachers say is a partial 
incarnation (and devotee) (arisa) of Ugra. 

9) He is said to be a partial incarnation (and devotee) (arma) of 
Krodhana who is (very) proud and always intent on Yoga, his wrath is 
paramount everywhere. He considers everything to be like grass and thinks that 
nobody is his equal. Always gracing (his) disciples, he is hard to worship by 
anybody, and is served with (great difficulty and) suffering (even) by those who 
are devoted to him. 

10) The teacher born in the family (kula) of Huluhula™ is said to be 
expert in the rites of initiation, and always eats (and drinks) meat and wine. 

These are said to be the ten teachers made proud by the knowledge of 
their own reality level. Their nature accords with whatever aspect (ата) (of the 
deity) they are born from. (Similarly,) those who are graced by them abide (in 
the observance) of that same conduct (as do their teachers)." 


And so on. (The text continues describing) many kinds (of teachers and 
their characteristics). For fear of making the book (too) long, only that has been 
written which is appropriate here and there as applicable (and useful). So one 
should proceed (in the same way, selecting what is useful and relevant) 
according to (one's own) disposition. 

In this way, one should request a teacher of this sort for an explanation 
(of the scriptures). Thus, it is said (in the Devyayamala): 


web ата wer бет: апта Т9. | 
элей тнт а PTA RATA I 39 od 


ittham vijfiàya sada 
Sisyah sampiirnasastraboddharam | 


* Read huluhule for hulahule. See note 28,401 above. 
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vyakhyayai gurum 
abhyarthayeta piijapurahsaram matiman || 394 11 


Having understood (the matter) in this way, the wise disciple should 
always (take care) to request a teacher who knows the entire scripture fully 
for an explanation (of its meaning), after having (duly) worshipped him. 
(394) 


aft салта теб aft areet УТЫҢ | 
ag ara ade эле Чч | 395 d 


mergi e: qmm | 
aA fe agaa fe ттар и 396 1 


so ‘pi svaSdsaniye 

parasisye ‘pi vapi tàdr$am Sastram | 
Srotum yogye kuryad 

vyakhyanam vaisnavadyadhare | 395 ll 
karundrasaparipiirno 

guruh punar marmadhamaparivarjam | 
adhame ‘pi hi vyakuryat 

sambhávya hi Saktipatavaicitryam | 396 || 


(The teacher) also (for his part) should explain that kind of 
scripture to one who belongs to his own tradition (svasasana), or even to the 
disciple of (another teacher if) he is fit to hear it. Again, the teacher who is 
completely full of the sentiment (rasa) of compassion may explain it, 
omitting the vital points (marmadhaman), even to a Vaisnava and the like 
who belongs to a lower (tradition), taking into consideration the wonderful 
variety (of forms) a descent of the power (of grace may assume,) even in 
one who is inferior. (395-396) 


This (statement) refers to one who adheres to the procedure by which 
(scripture) is explained, and has also heard the procedure (that requires 
explanation). *He too', that is, the teacher moved by compassion, should 
explain it to a Vaisnava and the like who (belongs to a) lower (tradition,) 
however ‘omitting the vital points’, for (in his case) a descent of the power (of 
grace) has not come directly (sáksád anáyàta). 5 

He (now) teaches (the rite) that needs to be performed here (in this 
case). 


"5 A Vaisnava has not received grace by way of Saiva initiation, which alone can authorize him to 


read Saiva scriptures and hear an explanation of them: even so, he is interested in hearing and 
understanding them, at least to some degree. Jayaratha explains that this is because he has 
received a type of grace that comes from Siva, but not directly. In deference to that, he is given 
some access to Saiva scriptures. The view here is more liberal, but stops short of allowing full 
access, as it must. 
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ferret fa wis aged Чез ФП | 
Saas хатчае eq 1 3*6 d 

"ep аттай cana wp 

STHY FA = meae ртн Чота фф: q Bee d 
Sara AAT GAH | 
ҥч эчте eared ASA 328 1 


liptayam bhuvi pithe 

caturasre pankajatrayam kajage | 
kuryád vidyapitham 

sydd rasavahnyamgulam tv etat || 397 11 
madhye vagisanim 

daksottarayor gurün ganeSam ca | 
adhare kaje ca kalpe- 

svarar prapiijyarghapuspatarpanakaih || 398 || 
sümányavidhiniyuktà- 

rghapátrayogena cakram atha samyak | 
santarpya v; lanam 

kuryat sambandhapurvakam matiman | 399 || 


When the ground has been smeared (with cow dung), one should 
draw three lotuses on a square seat that is placed within a lotus. This is the 
Seat of Wisdom (vidyapitha) and measures thirty-six digits. Vagisvari is on 
(the lotus) in the centre, the teachers and Сапе$а, on those on the right and 
the left, respectively, and (the deity who is) the Lord of the Rite 
(Kalpe$vara) on the lotus below (the seat). Having offered libations (to 
them) with water and flowers and offered libation in the right way (samyak) 
to the assembly (cakra) (of all of them collectively), along with the 
sacrificial jar used (there), in accord with the common (basic) procedure, "^ 
the wise (teacher) may begin to explain (the scripture), beginning with (an 
explanation of the overall) interconnection (sarnbandha) (between the 
various parts of the scripture). 

(397-399) 


‘(Placed) within a lotus’ describes the seat. Thus, the meaning is that it 
is located on top of the lotus in the middle, below the seat. As is said (in the 
Devyayamala): 

‘one should draw a lotus below the seat . . ." 

"The (lotus) below’ is the one located below the seat. As is said there 


(in the Devyayamala): 


** See above, 15/146-164ab. 
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*.. the worship of Vagisi takes place in the centre, the teachers are оп 
the right, and Сапеќа in the lotus on the left. There is a lotus below the seat. One 
should worship KalpeSa there." 


Presenting (what is meant by the overall) interconnection (saribandha) 
(of the words and the teachings), he teaches the manner in which (the scripture) 
is explained. 


POI WES | 
TATA TAT TR і Yoo d 
тетте ета eA ата Aa: | 
afeeaqd werd renew axes 
т=тачате т теч uem. | 

як seat aKa fafa fae 1 vo? i 
"ug emere чая genta: | 
aoa TTA VAIN 1 оз I 


siitrapadavakyapatala- 

granthakramayojanena sambandhat | 
avyühatapürvàparam 

upavrhya nayeta vakyani \\ 400 11 
mandiikaplavasimha- 

valokanàdyair yathdyatham nyayaih | 
avihatapiirvaparakam 

Sastrartham yojayed asankirnam || 401 || 
tantravartanabadha- 

prasangatarküdibhis са sannyáyaih | 
vastu vaded vàkyajfio 

vastvantarato viviktatàm vidadhat || 402 || 
yad yad vyührtipadavim 

ayati tad eva drdhatarair nyàyaih | 
balavat kuryád айзуат 

yadyapy agre bhavisyat syat \| 403 || 


(The teacher) should formulate a logical explanation (nayeta) of the 
statements (of the scripture), elaborating on what precedes and what 
follows as not in conflict (with one another), by connecting together the 
aphorisms, words, sentences, chapters, and sequence of sections (grantha) 
(that together constitute the scripture), by virtue of (their coherent) 
interrelationship (saribandha)."" (400) 


%7 Rastogi 1987: 63: ‘sentences must be interpreted keeping in view the total textual perspective 
and their consistent construction must take into account the aphorism, phrase, sentence, chapter 
and section of the text, etc." 
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He should apply (his disciple’s mind) to the meaning of the 
scripture which is not adulterated (with any other scripture) and is not self- 
contradictory," by applying as appropriate, (the exegetical methods 
denoted by) the maxims of ‘the leap of a frog’ (when one moves abruptly 
between passages without intermediate steps) and ‘the gaze of the lion’ 
(analysing passages in their context, as does a lion who, walking, always 
keeps an eye on what is going on behind him and to the sides) etc. (401) 

(The teacher) who knows (the meaning of) the statements (in the 
scripture) should tell (his disciple) the subject matter (vastu)"^ (it deals 
with), and establish (its) distinctive difference from other subjects (vastu), 
by applying sound hermeneutical methods (лудуа). These include, amongst 
others, (defining the matter's) overall coherence (fantra)," returning 
repeatedly (to the point from various perspectives) (avartana), refutation 
(of logical inconsistencies) (Pádha), relevant related discussion (prasanga) 
and reasoning (applied to exploring potential optional explanations) 
(tarka), and the like. (402) 

Whatever becomes a subject of discussion, (the teacher) should 
(initially) strengthen (the opponent's view) with (valid and) most solid 
arguments, even though it will be subsequently (criticized as) defective. 
(403)? 


** avihatapūrvāparaka — literally ‘what comes before and what follows after are not in conflict." 
“ Rastogi 1987: 65: ‘For lucid perspectival interpretation selective handling of the material or its 
over-all viewing may be resorted to as demanded by the occasion.’ 
#10 A ‘yastu’ in this context is a subject or topic, a unit of sense, а 
mülasütrádi | aparar vasty iti sūtrāntaram | 

"The word santra literally means ‘(a connecting) thread’, When books were written on palm 
leaves, they were held together by a thread that threaded through one or two holes in the 
manuscript. The word for book was derived from that characteristic thread — tantram. The word 
‘tantram’ came to denote a type of sacred text. 

?? Rastogi (ibid.): ‘The item under reference is to be distinguished from other objects by resorting 
to various methods defined by common application (tantra), exclusive application (avartana), 
negation (bddha), contextual or incidental disci and exploration of potential 
options (rarka) as well as the transference of one attribute a to another (atidesa)." 

“" Rastogi (ibid.): ‘Each utterance must be vigorously subjected to scrutiny and the opposite view, 
though to be denounced later, ought to be fortified with stronger arguments.’ The way in which 
scripture should be analysed and taught is one of the subjects Tantras of all kinds occasionally 
discuss. Here is an example in the Saiddhantika Parakhya 1/11-14 (translation by Goodall): 


tement: уйсуат vastv iti 


"This group of five matters is to be expounded by (stating the position of) the Siddhanta, 
attacks (on that position), and by settlements (of those attacks) (siddhantaksepaniscayaih), using 
grammar, hermeneutics and logic (padavakyohaih) with their attendant (instruments) 
(paricchadaih) of figurative interpretation and so forth (laksanadi). (11) 

Without grammar (padari vind) one cannot understand the sandhi of words, compounds 
(of them) or derivations of verbal roots; without hermeneutical science (vakyena) one cannot 
understand sentence(s); without logic (pramdna) one cannot understand how to use arguments 
(hetusarisrayam). (12) 

And (without an understanding of) indirect usages of words (laksand) (one cannot 
understand) the supplying, on the level of words and syllables, (of what is not explicitly stated, 
inferring it) from the meaning of neighbouring (passages). Without knowing the rules of 
interpretation (paribhasah) that belong to one's own system one does not know (how to interpret) 
hidden meanings (ksiptün (arthàn)) and meanings which are inferred from the connecting of 
(widely) separated (words or passages). (13) 
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(By) ‘words’ (here is meant) the essential nature (of what) words etc. 
(denote) (padadyatma), that is, (the reality which is) the meaning of a word 
(padartha). The ‘sequence of sections’ are the sections (pada) (corresponding 
to the main topics of a Tantra,) namely, the section dealing with knowledge 
(Vidyapada) and the rest."^ As is said there (in the Devyayamala): 

‘O beloved, the five (kinds of) interconnection (between parts of a 
scripture) (sambandha) are here 1) the interconnection of the sections 
(padika),"’ 2) that between the chapters (paralika), 3) the meaning of the words 
(padartha), 4) the (root) aphorism, and 5) meaning of the sentences (vakyartha). 

1) A scripture (samhita) consists of four sections (pada). As such, 
(each) section (should be explained) as it is uttered. (The teacher) should make 
(the disciple) grasp the stream of (its) meaning by means of that which comes at 
the beginning, middle and end; mutually undivided, (that stream) is free of 
contradictions. Having understood (the teaching) present in a section (рада) in 
this way, the teacher expounds its explanation. 

2) The (essential subject) matter (vastu) of a chapter should be placed at 
the end of (each) chapter, having reflected on the connection with another 
chapter. This is said to be (the interconnection) between the chapters. 

3) What one understands of the meaning of a word is rendered certain 
by the sense of that word. The teacher explains (it in such a way that) there is no 
mutual (conflicting) difference between (words). (This kind of explanation) is 
called that of the meaning of the words (padarthika). 

4) (Now listen to the explanation) related to the aphorism. (Subject) 
matter is gathered together concisely in an aphorism. O beautiful lady, the flow 
of (its) meaning, which is of various types (bhedabhina), should be carefully 
examined. Here, in that way, (the teacher) should reflect on (the meaning of) 
that aphorism by means of another aphorism (to bring out its distinctive 
meaning). 

5) The explanation that is well established"5 by means of a sentence (is 
arrived at) by the objects of words that have been purified (of uncertainties) and 
flow like the currents of a river, that is, like the vigour (and speed) of waves and 
wind. Or else (the explanation may be slow and steady,) like the movement of 
an elephant (dvipagati). Again, it (may be) here (in this case like) the leaping of 
a frog, (from place to place in the text.) or (circumspect, like) a lion's gaze. 
Once (the teacher) has understood (the hermeneutical) principle (луйуа) (which 
is applicable in a particular case,) he should, by means of one like that, awaken 
the disciple as to the sense of its subject by (explaining) its nature (svaripena) 
(individually), or else by means of the division (of its) sections (and topics) (as a 
whole). The teacher explains (the scripture). He should tell (the disciple) what 
he has asked him, (responding to him) in the same manner as he has been 


They are all the instruments of the creator of this (book); the very same are to be 
employed by the teacher) as is appropriate in order to establish the meaning, at the time of 
expounding (the scripture). (14) 

114 See above, note 15,45 ad 15/17. 

“5 А pada appears originally to be a section dealing with a specific topic at length, which may 
extend for more than one chapter or patala. Concerning the possible translation of the term ‘pada’ 
here as ‘topic’ rather than section of a Tantra, see above, note 15,45. 

“ Read parinisthitam for parinisthitam. 
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questioned, in order to safeguard the continued (unblemished) existence of his 
own tradition.”“"” 

‘Overall coherence (tantra)’ is the one thing common to many 
things." It is like the Vedic rite of the full moon (paurnamása), which consists 
of three sacrifices (vaga), namely, (the main sacrifice, which is its) body (айва), 
(the preceding) preliminary sacrifice (praydga), and the subsequent sacrifice 
(апиуй а). ‘Returning repeatedly (to the point from various perspectives) 
(avartana)' is like the method of repeatedly pounding (herbs) until (one obtains) 
a medicinal substance (dravya) (from them). 'Refutation (of logical 
inconsistencies) (badha)’ is a stern prohibition, like that of milking a cow into 
the sacrificial vessel (from which soma is drunk) (camasa). ‘Relevant related 
discussion (prasanga)’ is the effecting (of a task) that pertains to one thing by 
means of a method (tantra) that pertains to something else, independently of its 
own method (rantra).*? It is like (the offering of) a sacrificial animal and an 
oblation of ground rice (purodása) (by means of the procedure used for one of 
them, applied to both). ‘Reasoning (applied to exploring potential optional 
explanations)' is a notion (pratyaya) between doubt and certainty, which is 
possibly (correct). By the words ‘and the like’, (he refers) to transference of 
application (of one attribute or principle from one case to another analogous 
one) (atidesa) etc. ‘Sound’ (hermeneutical methods) (sanyáya) are different 
(and superior to) common worldly analogies (nydya) such as the leaping of a 
frog (which applies in that context only to the way a person jumps). (The 
teacher explaining one matter should) *establish (its) distinctive difference 


417 The Satsáhasrasarhhità 3/102 portrays the the neophant requesting his teacher to explain the 
scripture to him. The Kumárikakhanda (30/116) proclaims: 


“Having heard attentively from the teacher's mouth (the teaching), which is illumination 
(dipana) for those of slow intellect, the Great Penetration (mahdvesa) quickly takes place by 
listening to the scriptures. O Great God, one should thus lay hold of the essence of the 
Yoginikula." 


The absence of early commentaries on scriptures suggests that such methods of direct 
transmission of the scripture (which in the case of the Tantras is written,) rather than memorized 
as with the Vedas, prevailed for a long time. The manner in which the Epics and Puranas were 
traditionally recited and explained is an interesting parallel. The big difference, however, is that 
those are public scriptures. Initiation is not required to hear or study them. Around the 8" century, 
a big change occurred in the manner in which scriptural traditions were transmitted. The first 
commentaries written at this time by Sadyojyotis marked the beginning of a new manner of 
presenting scripture and preserving its teaching. The writing of learned commentaries continued 
amongst Siddhantins like Nàràyanakantha, Rámakantha etc., who lived and taught in Kashmir 
from the 9" century up into the end of the 10" century. Sadyojyotis was also the first to produce 
learned independent tracts expounding the main tenets of the philosophy and theology of the 
Saiva Siddhánta. These tracts, and especially his Naresvarapariksa, which engages the views of 
other schools in the standard sophisticated manner of Sanskrit philosophical treatise, established 
the Siddhānta on a firm foundation as a dualist Saiva philosophical system. Engaged in subtle 
philosophical argument with the mainstream schools of Indian philosophy, including Nyaya and 
Mīmārhsa as well as Buddhists, it was presented at a level of the best of them. 

“18 An example of tantra in ordinary life is that of a single lamp used by many students whilst 
studying at night. 

419 The word prasariga denotes the execution of an action to ће end of being useful for another 
purpose than is its immediate one. A case of prasariga, in ordinary life is, for example, when a 
teacher instructs a student, and others also benefit. 
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from other matters (vastu)’. In this way, its (unique) unadulterated (form) is 
further strengthened (and sustained). (A wrong view) ‘will be subsequently 
(criticized as) defective'. The meaning is that its condition will later on be that 
of a defective (view, that should be rejected). 

Surely (one may ask), if (a view is to be treated as) defective at a 
subsequent time (and thus rejected), what is the use of strengthening (that view) 
initially? With this doubt in mind, he says: 


=ч Fey WE d 
Remade четт еҷ | кох n 
WMT Up set wa: dp Өй Ете | 
aaa ata тепа 61 g veu gd 
чи aay абата ія 9 AT ЭЧ Жок di 
эгеп anfaca {9ч wd famem? | 
makra RA fame: qs gA 1 weg 


drdharacitapürvapaksa- 
proddharanapathena vastu yad vacyam | 
yamatàvürohati 
tadásu samsayaviparyayair vikalam \\ 404 || 
bhàsà nyayo vado 
layah kramo yad yad eti Sisyasya | 
sambodhopàyatvam 
tathaiva gurur āśrayed vyakhyam \ 405 || 
vdcyam vastu samapya 
pratarpanam рӣјапат bhavec cakre | 
punar aparam vastu vadet 
patalàd iirdhvam tu по jalpet || 406 || 
vyakhyante ksamayitvà 
visrjya sarvam ksiped agadhajale | 
Sastradimadhyanidhane 
visesatah рӣјапат kuryat |l 407 11 


The (subject) matter (vastu) that is to be taught (vacya) develops 
rapidly in the disciple’s mind, free of (all) doubt and disagreement, by 
uprooting opponents’ views that have been firmly (and well) formulated. 
(404) 

The teacher should undertake (his) explanation making use of 
(every) means to awaken the disciple, (such as the use of) 1) language, 2) 
logic, 3) discussion (vada), 4) repetition (Jaya), and 5) the ordering (krama) 
(of the subject matter). (405) 

6) Once the matter (vastu) that is to be taught (va@cya) has been 
concluded, lustration is offered to the assembly (cakra) (of disciples), and it 
is worshipped. Then he should again talk about another matter, (but) he 


188 CHAPTER TWENTY-EIGHT 


should not talk about (a subject) that is (found further ahead,) after (that) 
chapter (patalad urdhvam). (406) 

At the end of the explanation, having asked pardon (of the deity for 
any mistakes or omission committed in the course of the commentary) and 
dismissed (him), everything should be thrown into deep water. (The 
teacher) should perform a special rite of worship (of the deity), especially at 
the beginning, middle and end (of his explanation) of a scripture. (407) 


There are six distinct (exegetical methods listed here). 1) The first is 
‘language’, which is Sanskrit.’”° 2) It was stated before that "logic" (is of two 
kinds, namely) the common one of daily life (laukika), or that of the sastra. 3) 
"Discussion (vada)' is taking up (the examination of one's own) view and that 
of the opponent. Its fruit is the determination of the truth (that is the true 
meaning of the scripture). 4) ‘Repetition (/aya)’ means the repetition of an 
explanation. It is the state of immersion (linata) of devout attention (nistha) to 
the matter that is to be explained. 5) "The ordering (krama) (of the subject 
matter)’ is the particular arrangement of the sequence of the subject matter of 
the text (parhártha) (that helps to explain it). 6) ‘The matter (vastu) that is to 
be taught (vácya)' is (a scriptural) entity, such as (and first of all,) a root sūtra 
(mülasütra)."' ‘Another matter’ is another sūtra. As is said (in the 
Devyáyamala): 


‘Having explained three root sütras, two, or else that one, he should 
stop. Speaking further he would be troubled by obstacles." 

‘He should not proceed (in his explanation) after the chapter (he is 
explaining) (patalad ürdhvarn). * 


By saying *when one has been acquitted from (a transgression) of 
the rules', he is referring to the reparation for an infringement of the rules 
(samayaniskrti). This was mentioned before as the twenty-third (occasional 
rite,) (listed together with the others with which this chapter) commenced, in 
order to (go on) to explain the occasional rites.” 


?? Jayaratha means, apparently, that the first step when explaining a text is a literal translation or 
explanation of the Sanskrit in which it is written. Once that is done, the remaining five steps 
follow. Thus, the next one is ‘logic’, that is, reasoned argument to establish the meaning and 
justify that it is the correct one. Jayaratha goes on to define the rest as numbered. One could also 
translate ‘Language’ is divided into six, namely, Sanskrit and the rest.’ I do not think that is a 
correct. Certainly, I could not identify the other five languages. 

?'! As does Jayaratha commenting the Tantrdloka, the Saiddhüntika commentators like 
Ramakantha take care to comment on the first verse (mülasütra) of a Tantra in depth, as it 
contains the entire work in essence. It is often situated at the end of the introductory dialogue. See 
Ramakantha’s commentary on Kiranatantra 1/12 (Goodall (1995), p. 11 of the edition). Although 
Abhinava does not apply this terminology, his commentary in the MVV of the first verse of the 
МУТ shows that the introductory invocation (mangalasloka) is, or is equivalent to, a mülasütra. 
(Hanneder 1998: 139). For a discussion of how the root sarivartasütra functions in this way in the 
Kubjika Tantras, see Dyczkowski 2009: vol. 5 note 1, p. 12-13. 

42 Тһе common diction ‘patalad ürdhvarh' found in this brief citation and in 28/406d establishes 
that Jayaratha is quoting from Abhinava's source, which continues to be the Devyayamala. 

95 See above, 28/6-9. 
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Surely (one may ask), a rule is the restraint (ordained) by the scripture 
that ‘this should be done and this should not be done’. Those who are free of 
thought constructs do not have this (notion). So how is it that this has been 
stated (in general), without specifying (any such) distinction? With this doubt in 
mind, he says: 


The Procedure for the Expiation of Transgressions of the Rule 


fess aires бер | 
sae mdi xq: wafer ЕЙТ | ос | 
чете Wm ATT | 
уіќеѕарӣјапат kuryat samayebhyas ca niskrtau | 


avikalpamater na syuh prayascittani yady api | 408 Il 
tathapy atattvavidvarganugrahaya tatha caret | 


A special rite of worship (рӣјапа) should be performed when опе 
has been acquitted from (a transgression) of the rules. Although no rites of 
reparation (prdyascitta) (are necessary or have any significance) for one 
whose mind is free of thought, nonetheless he should perform them, so as to 
grace in that way (the many) who do not know the true nature of things 
(tattva). (408cd-409ab) 


Surely (one may ask), what is the authority (that supports the view that 
one should) behave in this way? With this doubt in mind, he says: 
Afra a apa maA web fep woe i 
этага: Яв Їй zem weed | 
aed umm word fang wo | 
adored smerupfgernoae: | 
anh ТП ada fay: | 0695 1 


Sripicau ca smrter eva papaghnatve katham vibho || 409 || 
prayascittavidhih prokta iti devyà pracodite | 

satyari smaranam eveha sakrj japtam vimocayet V 410 Il 
sarvasmat karmano jalat smrtitattvakalàvidah | 

tathàpi sthitiraksartham kartavyas codito vidhih \\ 411 11 


Indeed, the goddess asked in the venerable Picu: “O Lord, as 
recollection alone (is sufficient) to destroy sin, why is the procedure for the 
rite of reparation (prayaScitta) taught (here)?” (The Lord replied saying) 
“(That is) true. Here (in this world) just the recollection (of Mantra), 
repeated once, liberates one who knows the power of the true nature of 
recollection from all the net of Karma. Even so, the enjoined procedure 
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must be observed, (not just for oneself, but) in order to protect the stability 
(of the world).” (409cd-411) 


‘Recollection’ (in this case) is that of Mantra and the like. By (referring 
to) ‘one who knows the power of the true nature of recollection’, his status 
as one who possesses (spiritual, liberating) knowledge is emphasized. ‘In order 
to protect the stability (of the world)’. As is said (in the Bhagavadgita): 


‘Whatever the most senior (person) does is (also to be done) by others. 
What he establishes as authoritative (pramdna) is followed by the world.’** 


araa 3 fe гатта: | 
amt crenfad fat arent: sera 1 29 d 


atattvavedino ye hi caryamatraikanisthitah | 
tesam dolayite citte јћапаћапіћ prajayate || 412 || 


Those who do not know reality and are entirely dedicated to 
observance (carya) alone, when their mind is made to vacillate (by 
uncertainty), their knowledge is destroyed. (412) 


If in this way, he is not intent on (this) obscured reality (sarnvrti), 
because he is free of thought constructs, he should not practice together with 
those who do not know reality. Now if he does happen to do so, he should 
perform a rite of reparation. Accordingly, he says: 


чатта: Чуст afe | 
mereri: Чї яаа 1 w23 d 
"gi ат атага TAT d 

"er Ччї я wem тетет AAT p viv d 


tasmád vikalparahitah sarhvrty uparato yadi | 
Sastracaryasadayattaih sankaram tad vivarjayet |l 413 || 
sankaram và samanvicchet рғауаќсінат samacaret | 
yathà tesam na Sastrarthe dolarüdhà matir bhavet | 414 || 


Thus, if he is without thought, and (his involvement with this) 
obscured reality (sarzzvrti) has ceased, he should avoid mixing with those 
who are always dependent on observance (caryd) (taught) in the scriptures. 
Or else, if he does wish to mix (with them), he should practice the 
reparatory rites (prayascitta) in such a way that their mind should not 
vacillate (with doubt) concerning the meaning of the scriptures. (413-14) 


*" BhGi 3/21. 
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‘(His involvement with this) obscured reality (sarhvrti) has ceased’. 
(By) ‘obscured reality’ is (meant) concealment. (His involvement with it) ‘has 
ceased’, that is, ceased to be binding (nivrtta). This is the meaning. “Those who 
are always dependent on observance (caryd) (taught) in the scriptures’ 
means those who are at all times under the sway of the restrictions (imposed) by 
the scriptures. ‘Their’ (mind), that is, of those who do not know the true nature 
(of things). 

He explains by way of an example (a manner of) atonement for an 
infringement of the rules (samayaniskrti). 


"eni faecal fast cated vu i 

Ud Seas чтык pend Йан 1 ovt gd 
aemm aue ТА fup 

sfa sfremmerai ататегі FÀ 1 ves od 
"pomi mener теріс | 

ЙЧ wena qp чта Wem go wee od 
"rfe arg Uf SED SAAPA, d 
Afa теа атт i 82 | 
wat хера ATÈ | 


yat svayam Sivahastakhye vidhau saficoditam рига | 
хага japtvasya cástrasya mucyate strivadhàd rte || 415 11 
san maháüdoso narakam Sas һ 
iti Sriratnamalayam samayollanghane krte \ 416 11 
kulajàünüm samakhyata niskrtir dustakartari | 
Sripiirve samayanam tu Sodhanáyoditam yathà \\ 417 11 
malini mátrkà vàpi јаруа laksatrayantakam | 
pratisthitasya türàder darsane ‘nadhikarind \\ 418 11 
prayascittam prakartavyam iti $ribrahmayamale | 


(A rite of) atonement (nigkrti) that cancels the sin when the Rule has 
been transgressed is taught in the venerable Ratnamala for those who have 
been initiated into a Kula (kulaja). (There the Lord says,) “(I will tell you) 
what I myself have previously enjoined (in the course of explaining) the 
procedure (vidhi) called *Siva's hand". Having repeated the (Mantra of) the 
great Weapon a hundred times, he is freed (from sin). (The sole) exception 
(is the sin of) killing a woman. The blame (dosa) (incurred) by killing a 
Sakti is (very) great. (Indeed,) O beloved, (the consequence) is eternal hell." 
(415-417ab) 

It is said in the Sripürva (i.e. the Malinivijayottara) that in order to 
purify the Rules (that have been transgressed,) the Malini or Matrka (order 
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of the alphabet) should be repeated up to three hundred thousand times.” 
It is said in the Brahmayamala that if a skull or the like that has been 
(consecrated and) installed (as an abode of the deity) is seen by one who is 
not fit to do so, it is essential to perform a rite of reparation. (415-419ab) 


‘What I myself’, the Lord, have enjoined is the Weapon Mantra. ”® 
(The Lord taught the procedure concerning Siva’s hand) ‘previously’, in 
chapter twelve (of the Kularatnamala), whereas this (passage) is located in 
chapter fourteen. And that will be corroborated in the following chapter (of the 
Tantraloka), concerning (the rite of) Siva’s Hand, and so is not written here." 
As is said (in the Kularatnamala): ‘when a woman has been killed, how is 
reparation possible (for one who has done such a thing)?’ (This ruling applies 
to) ‘those who have been initiated into a Kula (kulaja)’, for others, it is said 
that ‘a man is freed from (the sin of having) killed a woman once he has 
repeated the Aghora (Mantra)"* one hundred and eight times. ^? 


475 This reference cannot be traced in the printed edition of the MV. 

4% Bhairava's Weapon (astra) Mantra is HUM PHAT (sce above, note 4,914). 

?? The rite of Siva’s Hand according to the Ratnamálà is taught in 29/192cd-194, Thi: 
Kaula version that brings about possession by the disciple laying it by himself on himself. The 
mantra of the Weapon is extracted in 29/192cd- 193ab. There it is called codandstra - Weapon of 
the Command, and is KSRÜAUM. 

** The Aghora mantra is one of five well known Vedic mantras from the Taitteriyasarnhita that 
came to be known as the Five Brahmamantras. They were the Mantras of the pre-Tantric 
PaSupatas. In the course of the development of the Siddhànta they were linked to Sadasiva’s five 
faces, with Sadyojata as the western face, Vàmadeva the northern one, Aghora the southern, 
Tatpurusa the eastern, and [sana the upper one. Goodall 2015: 458 notes when the Southern face 
later came to be associated with Aghora, that mantra became the default mantra for expiations 
(prayasicitta).’ The Vedic form is: aghorebhyo ‘thaghorebhyo ghoraghoratarebhyah | sarvebhyas 
sarvasarvebhyo namas te astu rudrarüpebhyah | This is practically the same as the mantra of 
Svacchandabhairava, who is identified with Aghora. The second most common mantra for rites of 
expiation is that of Vamadeva. 

*? Both the works called Prüyascittasamuccaya by the eleventh century Hrdayasiva and the 
twelfth century by Trilocanasiva (see above, 15,847) consider that the five most heinous 
transgressions ог ‘great sins’ (mahdpdtaka) are brahminicide, the consumption of alcohol, stealing 
(especially gold), sleeping with the teacher's wife, and associating with anyone guilty of these 
crimes (Prayascittasamuccaya verse 338). It is striking that violence done to women is not 
generally amongst them. The early Siddhànta at least is notorious for having very little to say 
about the feminine in general or women in particular (concerning the roles of women in the 
Saivasiddhünta, see Goodall 2015: 30-37). As in the Dharmasastra, the two aforementioned 
compendia provide reparatory rites for contact with women in states of impurity, either because of 
their low caste or status as courtesans, their menses, after childbirth, and the like. However, they 
are virtually silent about violence done to women. Clearly, this was not so in all Saiddhàntika 
sources, Jayaratha is citing one such ‘for others’ who have been initiated into a Kula. In this case, 
killing a woman is seen to be such a minor sin that it requires a mere one hundred and eight 
repetitions of the Aghora mantra. The Trika Kaula Kularatnamálà, on the contrary, considers it to 
be amongst the greatest of sins, and that it is so reprehensible that no atonement is possible. 

In this respect, it is consistent with a number of sources Abhinava cites as his most 
favoured, Below Abhinava quotes the BY as teaching that disfiguring a Kaula consort (Sakti) is a 
serious sin (below 28/420c). The Urmikaula (15/578 (574)) agrees. Indeed, the BY insists that the 
initiate should never be unfaithful to her (TA 28/422). We have seen that Abhinava presents the 
Pledges (samaya) the initiate must observe, from a number of such sources, in chapter fifteen. The 
DY, which is a Trika Tantra, enjoins that women should be worshipped (15/530d (526d)); so does 
the Gamatantra (15/555cd-561ab (551cd-557ab) and the Trikasara, that insists that all women 
are worthy of respect and veneration, even if ugly, old, deformed, low-caste, or earn their living as 
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(It) ‘has been taught’ as is said there (in the Kularatnamala): 


‘Now, O goddess, I will tell you the reparation of someone who is 
initiated into a Kula and has unwittingly transgressed the Rule. Having repeated 
the (Mantra of) the great Weapon a hundred times, he is freed (from sin). (The 
sole) exception (is the sin of) killing a woman. The blame (dosa) (incurred) by 
killing a Sakti is (very) great. (Indeed,) O beloved, (the consequence) is eternal 
hell. 


(They) ‘should be repeated up to three hundred thousand times’, 
taking into consideration the degree (bala) of the transgression of the Rule. As 
is said there (in the Malinivijayottara): 


‘In all reparatory rites (prdyascitta), one should recite a complete 
rosary. (The recitation of the Mantra) may either be conjoined (with another 
Mantra), or not. O beloved, (the number of recitations varies) according to the 
strength or weakness of the transgression, beginning with (just) a single 
repetition up to three hundred thousand."^' 


‘One who is not fit’ is, for example, one who has not been initiated. 
(The worship of the skull and the like) pertains to the teacher etc. It is a (sinful) 
transgression (dosa) for an adept to see it, even if he is one who (has been 
initiated, and so) is competent (to.practice)."" As is said (with this same) 
intended sense: 


*One should not show one's own Mantra and rosary even to (one's own) 
m 


teacher. 


Not only that is said in the Brahmayamala — also this (is said there): 


prostitutes, The initiate should not look at naked women with lust if they are beautiful, or feel 
they are ugly. He must never defame them, calling them witches or the like. 
ab (552cd-553ab). But the Madhavakula enjoins that 

‘One should not approach (a woman) who has not been purified (asariskrta)." (15/581 


(577)) 


The worship of women, especially of low caste, is largely absent in Saiddhantika 
sources, There we find Rudraganikis, but there are exceptions. One is cited by Goodall 2015: 33- 
34), but here too, there are some restraints: 


‘At the end of initiation sádhakas and excellent women should be made to hear the post 
initiatory rules (samayah). One should take care to avoid censuring girls, women, gods, Brahmins 
and particularly gurus, as well as scriptures, the (sacred) fire, and sádhakas etc, One should not 
mock or even show disrespect. One should avoid taking property and enmity (even) in thought, 
fickleness, coquettishness (/ашуат), and transgressing the guru's command. One should not 
receive initiation from a woman; (the performance of special post-initiatory) vratas is not 
permitted for women.” Brhatkdlottara 37/81cd-84 and 86-90ab, edited and translated by Goodall 
(2015: 33-34). 

+ Abhinava quotes the last three sentences of this passage in 28/415cd-416ab. 

?! 28/417cd-418ab is a brief reworking of MV 23/17-18ab, which Jayaratha quotes here in full. 
He has also quoted it above in TÀv ad 15/126cd-127ab. 

3?! Read adhikarino ‘pi for adhikarinapi. 

59 As Jayaratha did not have access to the Brahmayamala, he quotes this line from other source 
instead. 
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FIA TRACT ASAT 1 96 | 
чахәчтең ЭПТЕЙ ТӨ ЧЧ: | 
freatermpe yeap REEE: | vxo | 
Ше ЕЗШЕ AANE: | 
Affert femme fagi mpg 99 и 
sep Фабер тачат ата | 
чЧїчїїлёз=яя тайса: и 99 1 
CST чї: Baerga TITAS | 


brahmaghno gurutalpastho viradravyaharas tathà | 419 |l 
devadravyahrd akarapraharta lingabhedakah | 

nityádilopakrd bhrasta (>bhrastah) svakamatraparicchadah V 420 11 
Saktivyangatvakrd yogijnanihanta vilopakah | 

naimittikanam laksadikramad dvigunam japet | 421 || 

vratena kenacid yukto mitabhug brahmacaryavan | 

dütiparigrahe ‘nyatra gatas cet kamamohitah ll 422 || 

laksajapam tatah kuryād ity uktam brahmayamale | 


“It is said in the Brahmayamala that one who has murdered a 
Brahmin, has sex with his teacher's wife, steals a Kaula adept's sacred 
substances (viradravya)** and that of the deity (devadravya), strikes an 
(iconic) form, smashes Lingas, fails to perform (his) regular daily rites and 
the like, has fallen (from attendance to) the accoutrements of his own 
vow," disfigured a Sakti, killed a yogi or a man of knowledge, (or one who) 
omits (the performance) of the occasional rites (naimittaka) — should recite 
(Mantra) for one hundred thousand times and progressively double the 
number, in due order (according to the offence). 

If one who is engaged (in the observance of) any vow, eats little, and 
practices sexual restraint goes elsewhere to assume (an intimate 
relationship) (parigraha)"* with a (Каша) consort (217), (leaving the one he 


** Lines 28/419cd-423ab are drawn from the Brahmayàámala. As with all the other citations from 
this source, it cannot be traced in the extant Brahmayàmala. 

#5 The expression viradravya may also mean the sacrificial substances Каша adepts offer to the 
deity. These include tasty meat and good wine an erring disciple may be tempted to steal. 

** Instead of nityádilopakrd — ‘one who fails to perform (his) regular daily rites and the like’, MS 
T reads vidyàdilopakrd — ‘one who omits (his regular recitation of) the Vidya and the like." 

“ There is something wrong with the reading of the printed edition – mátráparicchada-, which 
makes no sense. One is reluctant to emend it, because the same reading is found in the printed 
edition of Jayaratha's commentary. However, there it is clear that Jayaratha is commenting on the 
expression vrataparicchada, which does make sense. Thus, I have emended both the text and 
commentary and translated, in accord with Jayaratha's gloss, bhrastasvakavrataparicchadah as 
"fallen (from attendance to) the accutriments of his own vow', which seems odd and clumsy. 
Perhaps it would be better to emend to bhrastah svakamatraparicchadah and understand mātrā to 
mean ‘livelihood’. In that case, the meaning would be ‘fallen, he conceals his own (dishonest) 
livelihood’. 

# The word ‘parigraha’ means, amongst other things, ‘taking in marriage’. 
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has) because he is deluded by passion, he should repeat Mantra one 
hundred thousand times (in order to atone for his transgression). 
(419cd-423ab) 


*(Iconic) form’ is the manifest (icon of a deity). The ‘accoutrements’ 
(comprise) the rosary, stick (that aids in the practice of) Yoga (yogadanda), and 
the rest of the attendant (articles) that befit (the observance of a) vow. By 
(saying) ‘progressively double the number’, (he means) that (the number of 
repetitions of the Mantra should) be double if (a disciple) has sex with his 
teacher's wife, four times if he steals the substances Kaula adepts (offer when 
worshipping,) and so on in this sequence. (It is wrong to take a Kaula consort 
because one) is *deluded by passion' and not intent on the secret practice 
(rahasyacaryá). 

Now in order to teach the prescribed procedure to worship the teacher, 
(which is the topic) enunciated after the prescribed procedure for one who has 
heard (the scriptural injunctions) (srutavidhi), he says: 


The Procedure for the Worship of a Teacher 
(gurupüjavidhih) 
апта ае FESTA 1 93 1 
amy: чет ard Раана | 


yroa: Fafara i 9х og 
a ye: ade meme qmd caf | 


diksabhisekanaimittavidhyante gurupüjanam | 423 || 
aparedyuh sada karyam siddhayogisvarimate | 
pürvoktalaksanopetah kavis trikasatattvavit || 424 || 

sa guruh sarvadà grahyas tyaktvanyam tatsthitam tv api | 


According to the Siddhayogisvarimata, one should always worship 
the teacher on the following day after an initiation, the consecration 
(abhiseka) (of a teacher), and an occasional rite." 

One should always adopt a teacher who possesses the previously 
stated characteristics, (he should be) a poet (kavi) and know the true 
nature of Trika,” once abandoned another, even if he is established in that 
(tradition). (423cd-425ab) 


“° Although the SYM prescribes the worship of the guru with the deities in ibid. 6/49cd, the 
following list of occasions to do that is not found in the short edited recension. Tórzsók 1999: 
231. 

“© The expression ‘trikasatattvavit’ сап be translated in accord with Jayaratha's understanding of 
its meaning, namely, as ‘(one who) knows the true nature of Trika'. But it may also mean ‘(one 
knows) the true nature of the triad’, which would be primarily the three Trika Goddesses — Pa 
Parapara and Арага, or the three, Siva, Sakti and Nara. This is a more likely to be the origi 
intended sense. Otherwise, why should the text reproduced by Abhinava say that a teacher who 
does not know that should be abandoned, ‘even if he is established in that (tradition)’? The proper 
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(Such a teacher is) ‘a poet’, in the sense that he speaks (well and) 
properly. ‘He is established in that (tradition)’, that is, he is established in the 
Trika system (trikadarsana) or the like. The meaning is that he is acquainted 
with it. 

How should the teacher be worshipped here? It is said:**! 


me хайт quur Чї RETT 24 d 
Parad TEMA THOR | 
тї fase Еа тең | 96 od 


Ч 99 Чоч: 1494: Ten sq 
а : FATT 99 | 
затта Verri «бота їзє: | 
drame Geen зт: 1 94 od 
этїїчїїсөт 9 qe «йтїїї: ачта: | 
TTT RT Urata 1 9 1 


mandale svastikam krtvà tatra haimādikāsanam || 425 |l 
krtvarcayeta tatrastham adhvanam sakalantakam | 

tato vijfiapayed bhaktyà tadadhisthitaye gurum | 426 11 

sa tatra püjyah svair mantraih puspadhüpürghavistaraih | 
samálambhanasadvastrair naivedyais tarpanaih kramáàt \\ 427 \\ 
айтат püjayitvainam daksinabhir yajec chisuh | 

sarvasvam asmai samdadyád ātmānam api bhàvitah | 428 I| 
atosayitvà tu gurum daksinabhih samantatah | 

tattvajfio ‘py rnabandhena te na уйгу adhiküritàm || 429 || 


Having drawn a svastika in the mandala and placed a seat of gold 
(or other such material) there (on it), the Path (adhvan) present there 
(projected onto the Trident engraved on the seat) should be worshipped, up 
to (the level of) immanent (sakala) Sadāśiva. Then (the disciple) should 
devoutly request (his) teacher to preside over (the throne as the deity). He 
should (then) be worshipped there with his own mantras and a multitude of 
flowers, (much) incense and liquid offerings (argha), along with fragrant 
oils, beautiful clothes, food offerings, and lustrations, successively. Having 
worshipped (him) until (he) is at peace (and satisfied), the disciple should 
sacrifice to him with offerings of money (daksind). He should give him all he 
Possesses and, with deep feeling, himself also. He who, even if he knows the 
true nature (of reality), does not satisfy (his) teacher in all respects with 


name ‘Trika’ for the school of the Tantras this tradition teaches is not found in the earliest Trika 
Tantras, even though the triads of Goddesses are the focus of worship and essential forms оѓ 
reality in those early Trika Tantras also, including, of course, the SiddhayogiSvarimata, which is 
the earliest of them. 

“1 T take the following up to 429 to be drawn from the SYM. 
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offerings of money (daksina), is bound by (his remaining) debt, and so 
attains authority (at a higher level, but not liberation).'? (425cd-429) 


‘Sakala’ is Sadasiva. (By saying) ‘up to (that level)’, he is referring to a 
part (of the Trident) Throne. (The disciple requests his teacher) ‘to preside over 
it’. The word ‘it’ refers to the part (of the Trident) Throne that ends with 
immanent Sadasiva (saka/a). (The teacher is worshipped) ‘with his own’ 
(Mantras), with which (the disciple) desires (the most) to worship. By (saying) 
‘until (he) is tranquil (and satisfied)’, he makes (the disciple’s) intent to 
penetrate into Bhairava known. He ‘attains authority (at a higher level, but not 
liberation)’, that is, the condition of a Mantramahe$vara and the like. 

What is the authority (pramana) (for this view)? With this doubt in 
mind, he says: 


трета тот: We ЭГЇЇ STU | 
arent cat в anit SIMS | vào I 
qamari єттї тїї «йл PA: 1 


gurupüjàm аКигуйпаһ #аїат јаптапі jayate | 
adhikàri tato muktim yatiti skandayamale || 430 11 
tasmad avasyam datavya gurave daksinà punah | 


According to the Skandayamala, he who does not worship (his) 
teacher is reborn a hundred times, competent (to practice), to then (finally) 
attain liberation. Thus (in order to avoid that), it is necessary to give the 
teacher a donation (daksina) again. (430-431ab) 


Surely (one may ask), it was said before that the sacrificial fee is (given 
to the teacher as) an offering (dana), in such passages as: ‘after that the (newly) 
consecrated (teacher) should honour (his) teacher by (offering him) the 
sacrificial fee (daksind).’“’ So what is the use of repeating this here? With this 
doubt in mind, ѕа; 


чї e ampan Эв чей аең 1 v3? | 
«тозе quum этер атесага Fry: | 


“ This seems a very odd doctrine. Normally, failing to satisfy the teacher does not just prevent 
the disciple from attaining liberation, it is binding in itself. The teacher must be satisfied, if not, 
whatever the disciple may have done, spiritual discipline, Yoga, or rite cannot bear fruit. It 
nothing, as it were. But here we are presented with the possibility of ignoring the teacher and 
making progress anyway. This normally heretical view reminds us of the possibility Abhinava 
promotes repeatedly, on the authority of Trika and Krama scripture, that initiation can be received 
directly from deity, and so the outer teacher is not an invariable necessity. However, that case is a 
very special exception possible only if a person has received a very intense descent of the power 
of grace. In this case, there is no reference to grace. Moreover, the person does have a teacher, and 
so must have received initiation. Here then is a small very liberal voice. 

“8 Above, 23/24cd. 
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aa: тач JAA | 39 d 


рйгуат hi yagangataya proktam tat tustaye tv idam || 431 11 
tajjustam atha tasyajna prapyasniyat svayam sisuh | 
tatah prapiijayec cakram yathavibhavasambhavam | 432 11 


(The worship of the teacher) that was taught before was as an 
ancillary to the sacrifice. This one is to satisfy him (personally). Now, once 
the disciple has received his permission (to do so), he should himself eat the 
remnants of (the teacher's) meal. He should then worship the assembly 
(cakra) as (lavishly) as his financial means permits. (431cd-432) 


"The remnants of (the teacher's) meal’, of which he has not partaken. 
This is the meaning. 

He emphasizes (the point) by way of (referring to what happens by 
doing) the opposite. 


apa TAM 9 PAPA Fa: | 
течет: HA PRIM AMIS | ¥33 0 


актуа guruyagam tu krtam apy akrtam yatah | 
tasmát prayatnatah kàryo guruyago yathabalam || 433 11 


Without performing a sacrificial rite for the teacher (guruyaga), 
even what has been done is (as if) it had not been done. Thus, the sacrificial 
rite for the teacher should be performed with effort and all one's might 
(vathabala). (433) 


(It should be performed with) ‘all one's might’, that is, without being 
stingy or the like. 

If the teacher is not present, then what should be done? With this doubt 
in mind, he says: 


эттїї fe ye: qs. ase Wag | 
Tees ачат Bara gp 83% I 


atatrastho ‘pi hi guruh püjyah sankalpya pürvavat | 
tad dravyam devatakrtye kuryád bhaktajanesv atha | 434 11 


Even if the teacher is not present there, he should be worshipped as 
before, imagining (him to be there), and that sacrificial substance which is 
meant for the gods, should be offered to (his) devotees. (434) 


He (now) concludes the subject of (this) chapter. 


™ See above, 23/24. 
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parvapavitraprabhrtiprabhedi naimittikam tv idam karma | 


These are the occasional rites. They are various, according to 
whether they are those of the days of fulfilment (parvan), the sacred thread, 
and so on. (435ab) 


*These are the rites', that is, those that have been taught. This is the 
auspicious end (of this chapter). 


Jayaratha, whose work is beautiful with (his) skill in discussing (the 
forms of) worship, whether regular or occasional etc., has explained here this, 
the twenty-eighth chapter. 


This is the Twenty-eighth chapter of the venerable Tantrálokaviveka, 
called the Explanation (prakasana) of the Days of Fulfilment and (the rite of) 
the sacred thread and the rest. 


CHAPTER TWENTY- NINE 
The Secret Observance (rahasyacarya)' 


May (the Rudra) Bhadrakala (Auspicious Time) bestow auspicious 
things upon you at all times. His course (gati) without compare, he abides on the 
(transcendental) plane of Akula, and yet rushes (down) repeatedly with great 
force onto the (immanent) plane of Kula, here (in this world). 


Now, with the second half of the verse (begun at the end of the previous 
chapter), (he starts with an initial) declaration (of his topic) He does this in order 
to (proceed to) teach the procedure of the secret practice.” 


эте чїй steve тее зетаоя fate: 


atha samucitadhikarina uddisya rahasya ucyate ‘tra vidhih | 


Now (atha) the secret (ritual) procedure (vidhi) will be taught here, 
meant for those who are (sufficiently elevated to be) suitably qualified (to 
practice it). (lab) 


(He will teach the procedure) ‘with reference to the secret 
(practice)’,’ that is, with reference to the Kula modality of practice 
(kulaprakriyà). The ‘(ritual) procedure’ is the (Kula) sacrifice (yaga).' 


Those Fit to Participate in the Kaula Rites 
(adhikaryatmano bhedah) 


эте атата! оя ЧАЧ 1% 1 
wem тает efe afar 


! Sanderson (2007: 378): ‘In his treatment of Каша worship in the 29" chapter of the Tantrdloka 
Abhinavagupta teaches two Paddhatis, one based on the Mantras of the Trika and the other . . . 
drawn from the Madhavakula section of the Kalikula. But in the Tantrasára he substitutes a 
Paddhati based on the Pardtrisika, while in the Tantroccaya he prescril a form of Krama 
worship in which Candayogesvari ~ this is the name under which the Goddess is invoked in the 
Krama's principle Mantras — is worshipped as the thirty-eighth Tattva enthroned above Bhairava, 
the thirty-seventh (above the thirty-six from Siva to Earth of the common Saiva model), as the 
source of all emissions and reabsorptions, either surrounded by her retinue of twelve (Kalis) or 
solitary, as their totality." 

? Reading caryá for carca. 

? One could also translate: ‘Now, the secret rite will be taught here, (after) having indicated those 
who are suitably qualified (to practice it). Again, if we take ‘rahasya’ ‘secret’ to be in the 
locative, as Jayaratha does, the meaning would be: 'the rite will be taught with reference to the 
secret (practice)’, The secret is Kula ritual and yoga. 

* Further ahead, it is clear that the Kula sacrifice is meant here. It differs from the common Tantric 
sacrifice because the sacrificial substances include such things as wine and even sexual fluids. 
Moreover, it includes the Foremost Sacrifice (Adiyaga), which is ritual and yogic union with a 
Каша consort (Sakti, diti). 
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atha sarvapy ираѕеуат kulaprakriyayocyate W 1 11 
tatha dharadhiriidhesu gurusisyesu yocità | 


Now (atha), all of this worship (ираѕа) is described? according to the 
Kula manner (kulaprakriyà), as befits those teachers and disciples who 
have ascended to the (highest) level in this way. (1cd-2ab) 


‘Worship (upasa) according to the Kula manner (kulaprakriyà) is 
the Kula sacrifice. This is the meaning. By (the expression, those) *who have 
ascended to the (highest) level in this way’, whilst referring to (their 
condition) as having ascended, insofar as they abide on the level free of thought 
constructs attained at the supreme summit (of reality), also implicitly refers to 
the distinction between those who are qualified (for this practice and others who 
are not). The use of the word ‘now (atha)’ here serves to indicate the intention 
(prayata) of the gloss of the (initial) brief index of topics (pratijfiásütravarttika) 
written (above) by (Abhinavagupta) himself (to treat this as a separate topic of 
this chapter).” 

Surely (one may ask), what is the difference between the Kula manner 
(of practice) and other manners (prakriya), such that he intends to state the 
distinction between those who are qualified (for this practice and others who are 
not) in this way? With this doubt in mind, he says, 


The Kula Liturgy Dedicated to the Siddhas 
and Their Consorts (siddhapatnikulakrama) 


Sh ч тач as HATS 1 8 1 


ийат са paramesena sáratvam kramapiijane 112.11 


The Supreme Lord has taught the essence (of Каша worship) іп the 
Кгатарӣјапа? (2cd) 


? Although the rites taught in the chapters prior to Twenty-eight did include Каша elements, there 
was no offering of Kaula substances to the deity, and so the dominant modality was Tantric. Now 
the rites and practices Abhinava is going to teach are entirely in the Kaula modality. 

* From Abhinava's perspective, the ‘Kula manner’ is taught in two schools. One is in the 
Trikakula and the other in the Kalikula. 

7 Jayaratha is referring here to the brief enunciation of topics of the Tantráloka at the end of 
Chapter One (1/279cd-285 (278-284ab). This essentially amounts to the thirty-seven names of the 
chapters of the Tantraloka. This ‘brief index of topics’ (pratijÓásütra) is followed by an extended 
enunciation of topics, which amounts essentially to a list of headings of the main sections of each 
chapter (see above, 1/288-328 (286cd--327ab)). It is this that Jayaratha calls the ‘gloss’ (vartika). 
The word ‘atha’ is used in Sanskrit to indicate the beginning of a presentation. The first ‘atha’ 
marks the beginning of the chapter. This second ‘atha’ marks the beginning of this section of this 
chapter, as is Abhinava's intention. 

* If we don't understand Кғатарӣјапа to be the name of a text, а good alternative translation 
would be: "The Supreme Lord has said that the essence (of Kaula ritual) is found in the worship of 
the lineage (of Kaula teachers) (kramapüjana).' Cf. the expression kulapüjanam below in 29/56. 
There, Kulapüjà of the deity is performed in association with the sacred Каша sites, that is, the 
pithas and ksetras etc., which is its distinctive feature. Similarly, it is standard procedure in Kula 
ritual to worship the teachers, their consorts and entourage, in what is technically called a 
gurumandala. This is followed or is associated with the worship of the main deity or deities and 
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He says that: 


Бариева ater USD | 
3 dated: хата аА 1 з 1 


siddhakramaniyuktasya таѕепаікепа yad bhavet | 
na tad varsasahasraih syan mantraughair vividhair iti || 3 Wl 


(It is said there that): *that which comes about for one who has been 
appointed to the lineage (and practice) of the Siddhas (siddhakrama)" in just 
one month cannot (come about for others) with torrents of Mantras of 
many kinds in thousands of years.’ (3) 


"The lineage of Siddhas (siddhakrama) is the lineage (krama) of 
Siddhas who have brought down (the Kaula teachings into the world) 
successively in each (of the four ages,) beginning with the Krta age, namely, the 
venerable Khagendranatha and the rest." (The word karma also denotes) the 


entourage in the devatémandala (see Dyczkowski 2009: vol 1, 265; 2, 407 etc.). If this is correct, 
Abhinava is once again referring to his teacher Sambhunatha as the ‘Supreme Lord’ — paramesa. 
In other words, we could understand this statement to mean that Sambhundtha has taught 
Abhinava the essential features of the Kramapüjana taught in Chapter Twenty-nine, which begins 
with the worship of the lineage of teachers. 

But while there is no mention anywhere else of a text called Kramapüjana, and the text 

makes very good sense translated this way, it appears that the following verse quote from it. It 
It is very unlikely that 
Abhinava wrote it himself, and so I have decided to maintain this translation, as does Gnoli and 
Dupuche, who follows him. 
° The term ‘krama’ has a wide range of meanings. Here ‘krama’, which literally means ‘sequence’ 
or ‘succession’, denotes the sequence of ritual actions in rite, and hence mean ‘liturgy’. It also 
denotes the specific Mantras of a particular Kaula school and so too the deities they embody. 
Characterized by these Mantras, each school is a ‘Krama’ which teaches the worship of its Krama 
(ќгатарӣја). We have observed this usage in several place in the Tantrdloka itself, Again, the 
krama is also the sequence, i.e. lineage, of accomplished teachers — siddhakrama, and by 
extension, it also denotes the teachings transmitted through it. Both of these meanings are to be 
understood in the following verse. One who is ‘siddhakramaniyukta’ is an initiate who is 
‘conjoined’, ‘appointed’, i.e. belongs to the Siddhakrama, and who has ‘been applied’ to its 
teachings and is ‘intent’ and applies himself to them. These terms are common to all Kaula 
traditions, even the Buddhist ones that are based on the Yoga and Anuttarayoga Tantras. Thus, 
this is the ‘essence’ of all Kaula worship. Jayaratha, wrongly I believe, limits this "essence" to just. 
the lineage of Kaula teachers or the founder figure. I prefer to understand that it also includes 
what is transmitted through them. It is possible to understand the expression ‘sdratvarh 
kramapijjane’ to mean that the essence (sdratva) of all Saiva practice is found in the worship of 
the Krama, which is basically Kula ritual. However, it appears more likely Abhinava did not mean 
that this is the essence of all of Saivism, just of the Kula manner of practice and worship, which is 
common to all Kaula schools. Here these are the Trika and Krama systems. It should be evident 
from even this short note that it is a mistake to think that ‘Kula’ is an independent system like 
Trika and Krama. There is no third Kaula school which is called ‘Kula system’. 

This worship of the Siddhas and Yoginis particularly characterises püjà in the Trika, 
Krama, and Kaula traditions that utilise the kulaprakriya. Sanderson thus takes this as equivalent 
to saying that it is the Kula ritual which is the essence of all the Lord’s teachings. If we take 
krama-püjà in the broader sense, as perhaps is warranted, it would simply mean that Krama/Kaula 
ritual is the core of all Shaiva practice. 

" See below, 29/29cd-45ab. 
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Kula manner (of practice) transmitted through that succession (of teachers). 
This is the meaning." (The Mantras) ‘of many kinds’ are those taught in each 
of the other manners (of practice) (prakriya). This is the meaning. That is said 
(in the following passage of scripture): 


‘The Mantras taught in the Tantras of the Siddhanta and others (in 
which the worship of the goddess is secondary) are devoid of vitality (virya), for 
they are all bereft of the radiant energy (tejas) of Sakti. The great Kaulika 
mantras (are all dedicated to the Goddess, and so) their radiant energy is 
enflamed by (their) very nature. (Thus,) they shine with divine lustre and 
immediately instil conviction (pratyaya) (of their efficacity)." 


Here he (now) explains the word ‘Kula’, mentioned previously in the 
expression ‘the Kula manner’ (kulaprakriya)."” 


Definitions of the Term Kula 


qe ч rears wie: aaa ЯТ | 
areis arf fus: gfe i x i 


kulari ca paramesasya Saktih samarthyam ürdhvatà | 
svatantryam ojo viryam ca pindah samviccharirakam | 4 || 


1) Kula is the Supreme Lord's power (Sakti), (which is) 2) (His) 
capacity (samarthya) (to generate and withdraw all things), 3) (His) 
eminence (urdhvatà) (as the universal cause of everything), 4) (His) freedom 
(svdtantrya) (to know and do everything as He wishes), 5) (Kula is His) 
vigour (ojas), 6) vitality (virya), 7) the aggregate (pinda) (of His energies), 
8) consciousness and 9) the body. (4) 


(The Supreme Lord's) ‘capacity (sdémarthya)’ (amounts to His being 
the agent who) brings about the merger (of all things into consciousness) and 
(their) emergence (from it). (Kula is the Supreme Lord's) ‘eminence’. As the 
cause of all things, (Kula) is above (them all). (Kula is the Supreme Lord's) 
‘freedom’, which is (His) universal agency and the like (as the one who does 
and knows all things). (Kula is said to be) the ‘aggregate’ (of energies), because 


1! According to Jayaratha, the expression ‘siddhakrama’ means two things. One is the lineage — 
karma — of Siddhas, and the other is the liturgy and practice — krama — taught by the Siddhas. 

1? Elsewhere Abhinava defines ‘Kula’ as the sacrificial substance offered in Каша ritual. It seems 
that he has omitted reference to it here. Dupuche (2003: 181 n 2) sees an implied reference to it in 
the definition of Kula as consciousness. This is because Kula as a sacrificial substance comprises 
offering of bodily fluids, meat and the like derived from the body. Abhinava justifies the validity 
of making such offerings by saying that the deity is consciousness, and such bodily substances are 
the closest to consciousness and so fit for it (see below, 29/128cd). More specifically, Dupuche 
maintains, ‘consciousness’ here denotes the mixture of male and female sexual fluids 
(kundagolaka) (TAv ad 29/129cd). See above, note 1,21 in Chapter One concerning the definition 
of the term Kula. For the definition of the term Kula cf. PTv p. 32 and 34. 
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the universe (of His energies) is deployed here in a state of oneness 
(samarasya). ‘Consciousness’ is the Self. That is said (in the scriptures):? 

1) ‘Kula is the supreme power (Sakti) ...” 

2) ‘The nature of the merger and emergence (of all things into and out 
of consciousness) is consciousness, and so that is called Kula,’ 

3) ‘Kula is the unsullied consciousness within the innate nature (of all 
things), which is everywhere the cause (of all things).’ 

4) ʻO best of women, the all-pervasive and subtle agent of all things — 
that is Kula.’ 

5) ‘O Goddess, Kula is that supreme and fierce radiant energy (tejas) 
which is the Lord of all, is all, and is established in everything.’ 

6) ‘Know that the vitality (virya) in the domain of Sakti is Kula, which 
is present in all things.” 

7) ‘Kula is Supreme Bliss . . .''^ 

8) ‘Kula is the innate nature of the Self . . ." 

9) ‘It is said that Kula is the body . . .''* 


? Jayaratha now quotes nine brief definitions found in one or more scriptures of the term Kula 
that correspond to the nine Abhinava has stated. His commentary serves to align those entries that 
are not clearly so with Abhinava's definitions. They have been numbered for the sake of clarity. 
Cf. the Yogakhanda of the Manthanabhairava: 


nispadam rudraSaktistharh tarn kularn [kh: + kulam] kulasasane M 

kulath Sariram ity ийат kuladhyününtam [kh: kulagha-] ucyate | 

kulah kulástakagrümarn kulapadmam adhomukham [kh: adhyo-] \\ 

киат Saktir vijántyàt [k, kh: Sakti vijaniyà; gh: Sati vijantyd] kulam }ййпат ihocyate | 

karanam hi [k, kh, gh: karaniti] kulan Sambho [ gh: * bho] kulam astavidharh kule M 

kular [k, kh, gh: kula] sarvagatam vidyàt kuldcdryah [k, gh: kulà * ryah] sa ucyate | 
bhümikàjfiánanirmuktah [k, gh: -nimukta; kh: -nirmuktai] kulakaulam [k, kh, gh: -kaula] tu yo 
vadet || 

na tasya mukti — sarisáre bhramane yonisarnkule [k, kh: sarnkulai] | 


*1) Kula according to the Kula teachings has no (phenomenal) plane (of existence) 
(nispada) and is established in Rudra's energy. 2) Kula id to be the body. 3) Kula is said to be 
the end of meditation (dhyana). 4) Kula is the aggregate of the (Eight Mothers who are the) Octad 
of Kula. 5) The Lotus (i.e. Yoni) of Kula (at the End of the Twelve above the deity's head) faces 
downwards. 6) One should know that Kula is Sakti. 7) It is said here that Kula is knowledge. 8) 
Kula is the instrument (of emanation and attainment). Kula is of eight kinds in the Kula 
(teaching). He who knows the omnipresent Kula is a teacher in the Kula (kulācārya). He who says 
that Kulakaula is devoid of the knowledge of the planes (of existence) (bhümikájfiána) does not 
have liberation, and he wanders in the world of transmigration full of the wombs (within which he 
is reborn). YKh (1) 4/35cd-39ab 
14 The double meaning here is clear. The word for ‘vitality’ is virya, which also means sperm. 
Similarly, the word ‘Sakti’ also means the male Каша practitioner’s female partner. Thus, one 
meaning is that Kula is the vitality, i.e. vivifying power, within the power of consciousness, that 
vitalizes the body, senses and mind. Another is that Kula is the sacred, vitalizing sperm emitted 
into Kaula's consort. 

15 This entry corresponds to the definition of Kula as ‘the aggregate’ (pinda). 
16 We have seen above in note 29,13 that this statement appears in the YKh of the МВТ. We also 
find it in Srikanthi v. 99a, published by Hanneder (1998: 248). The complete verse reads: 


шат sariram ityahur nàsivarh vidyate kvacit | 
svabhdvaphalanispattir папуа! paratarari punah \\ 


‘(The wise) say that Kula is the body. There is (nothing) anywhere that is not Siva. 
Again, there is nothing else greater than the production of the fruit of (one’s own) innate nature.” 
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Having explained the word *Kula' in this way, he says the following in 
order to explain the word ‘sacrifice’ (уйда), that is implied in the words (ritual) 
procedure' (vidhi) and *worship' etc. 


Definition of the Kaula Sacrifice and Types 


dares чї эзїї WE: d 
затта Чет ТТЕ US 9:1 Ч И 


tathatvena samastani bhavajatani pasyatah | 
dhvastasankasamühasya yágas tādrśa eva sah || 5 11 


(Only) that sacrifice (уйга) is such (that is, a true Каша sacrifice) 
which (is offered by one) who, seeing all phenomena as they really are 
(tathatvena), the multitude of his doubts (and their consequent thought 
constructs) are destroyed. (5) 


(In order to offer a true Kula sacrifice, one must see all phenomena) ‘as 
they really are’, that is, as having as (their) essence the unfolding expansion of 
Siva’s power. 

Why has he said that he who sees (everything) in this way, his sacrifice 
alone is such? With this doubt in mind, he says: 


Ей атата тааст | 
TITRE: BOAT: WOW 91:1 & | 


tadrgriipaniriidhyartham manovakkayavartmana | 
yad yat samacared virah kulayagah sa sa smrtah W 6 11 


Whatever a hero (that is, a Каша initiate) does by way of (his) 
mind, speech or body in order to firmly establish (within himself a 
profound and constant awareness) of such a reality is said to be the Kaula 
sacrifice. (6) 


Having defined this sacrifice along with its essential nature in this way, 
he now says the following (in response to) the question concerning the base (on 
which it is performed). 
afè: weet 199 9 88 NUT db od 
sft her meu кате fate ape d 


bahih saktau yamale ca dehe pranapathe matau | 
iti sodha kulejya syat pratibhedam vibhedini V 7 11 
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The Kula sacrifice is of six kinds, (according to whether it has its 
basis) in an external (entity such as a Mandala), the consort (Sakti), the 
couple in union (yamala), the body, the path of the vital breath, or in the 
mind. Each (of these major) types has further subdivisions." (7) 


"The couple in union (yàmala) is the couple (male and female) 
engaged in the principal sacrifice (4dyayaga) (i.e. sexual intercourse). ‘The 
path of the vital breath’ is (Susumnà,) the Middle Channel (of the vital 
breath). (The sacrifice) is also accomplished *in the mind', that is, within the 
intellect, by means of each ascertainment (adhyavasdya) (of the nature of 
something). This is the sense. ‘Each (of these major) types has further 
subdivisions’, as (for example,) the external subdivisions (which comprise the 
sacrificial) ground, cloth, and the like.'* 

Surely (one may ask), does the (correspondingly) required ritual action 
differ at all from the Tantric manner (of performing rituals,) in the same way as 
do the various bases (on which the sacrifice is performed,) or not? In response 
to this doubt, he says: 


emmo Aea WS Wd | 
Faang qui ат ЯТ À 


sndnamandalakundadi sodhanyasadi yan na tat | 
kificid atropayujyeta krtam và khandanaya по || 8 11 


(Ritual) ablution, the Mandala, the sacrificial hearth and so on, as 
well as the six-fold deposition (nydsa) etc. – none of them is of any use here 
(at all). (However,) if (any of that is) done, it does not serve to invalidate 
(the rite) (Khandana)." (8) 


By this (he means that) one may do that (or not), as one likes. This is 
the meaning. As is said (in the Málinivijayottara): 


"The mandala and the sacrificial hearth are of no use at all in this 
(initiation), nor is the the deposition (of Mantras on the body) (nydsa) or the like 
that precede it. (Ritual) ablution and the like (may or may not be done,) as one 
likes." 


1 These sacrifices are described below, 29/25 ff. (for an external entity), 46cd-51 (for the 
consort), 96 ff. (for the couple), 166cd (the body), 18 ff. (the vital breath), 181 ff. (mind and 
consciousness). 

"5 See below, 29/15c. 

? This is a paraphrase of MV 11/2, which is quoted in the commentary. The added implied sense 
is that performing these rites would break up the unity of consciousness. In other words, although 
they are of no ultimate use — only knowledge is — it does not mean that they should not be done. 
Rather it means that it is an open option. 

29 29/8 is an explanatory paraphrase of MV 11/2, which quoted here and in the introduction to 
TAv ad 2/42-43. See note there. 
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Surely (one may ask), what is the reason that outer (ritual) ablution and 
the rest (need) not be done here (in this case)? With this doubt in mind, he says: 


чта Tareas | 


arsed Fo Е Aa dag 


sanmandalavinirmuktam sarvavaranavarjitam | 
jñānajñeyamayarh Кашат proktam traisirase mate || 9 11 


It is said in the Traisirasamata that (in epistemic terms) Kaula is 
(both) knowledge (jñāna) and (its) object. (In liturgical terms,) it is free of 
the six Mandalas and devoid of all surrounding retinues.”' (9) 


Here (according to these teachings), Kula knowledge (kulajfiana) is the 
oneness (saámarasya) of Siva and Sakti. (That is) free of the wheels (that is, 
configurations of energies and their iconic forms) described there in such 
passages as ‘it is said in the Traisirasamata that the Lord has mastery of the six 
wheels . . .'? (The sense is that Каша) is transcendent (піѕрғарайса), and so is 
‘devoid of all surrounding retinues’ (and outer coverings). Thus knowledge 
(in this context is) cognitive consciousness (vedana), which is the means of 
knowledge (i.e. the senses) directed outwards (towards) the object of 
knowledge, which is made of that. (The latter) consists of ‘blue’, ‘pleasure’, and 
the like, that are the object of cognitive consciousness. All this, that is, objects 
and perceivers etc., have as their essence the unfolding expansion of that 
(cognitive consciousness). Nothing exists (separately) apart from that. It is said 
(in the Ucchusmabhairavatantra): 


?! See above 28/82cd-111. The word ‘avarana’ mea 
denotes a group or entourage of deities set in a circle around the central deity as part of its 
mandala, that is, ‘circle’, *group', ‘domain’, Here, as in many other instances, both meanings are 
applicable. This is especially so if the deities are embodiments of energies or reality principles 
that condition the universal and transcendental consciousness embodied by the deity in the centre. 
Kaula as deity is the Lord of All, which is the one consciousness which is at once both cognition 
and its object. 

22 Above, 1/113d-114a (114bc). See there for an explanation of the six wheels or circles of 4, 6, 8, 
12, 16 and 24 energies or goddesses that surround the Three-Headed Bhairava of the Trika Tantra 
that goes by this name, quoted here. Unfortunately lost, we can infer a number of features of its 
teachings from the numerous references drawn from it, especially by Abhinava. One of them is its 
idealism, which we find illustrated here and in several other references. Perception and the object 
of perception are inseparable, and so constitute a single reality. Moreover, here we are told that 
that one reality is ‘Kaula’, that is the union of Siva (Akula) and Sakti (Kula). The Bhairava of this 
Tantra has three heads because he is the consort of Pari, who has three aspects, that is, the 
Supreme Goddess (= Malini) of the Trika. Here His essential metaphysical identity is portrayed as 
being evident in and through consciousness, rather than in the form in which he is worshipped 
with his entourage in the Mandala. The latter is His immanent form, the former transcendental. 
Thus, the reference to this scripture in this verse validates the view presented in the previous one. 
The Kula sacrifice, with the sexual union it involves. is centred on the practice of the awareness of 
this consciousness rather than the manipulation of the vital breath moving through the subtle body 
through the use of Mantras we more commonly find. 


urrounding covering’. By extension it 
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‘O dear one, if there are no perceivers, how can these be objects of 
perceptions? Therefore, subject and object are one reality, and impurity does not 
exist? 

Thus, as everything has as its essence consciousness alone, neither 
purity nor impurity are ultimately real. In order to confirm (this view) with 
approval, he says that even this distinction is not accepted here. 


Wine - the Nectar of the Left 
эт ап ч exe faf гат d 
яя атта татит нача ue! 


atra уйге са yad dravyam nisiddham Sastrasantatau | 
tad eva yojayed dhiman vamamrtapariplutam \ 10 11 


Here in (this) sacrifice, the wise man should apply the sacrificial 
substance (dravya) that is prohibited in the series of (other) scriptures, 
soaked in (wine, which is) the Nectar of the Left (vamamrta).” (10) 

That is said (in this passage of the scripture): 


"This liturgy (krama) should be worshipped with substances to which 
common folk are averse, that have been outlawed by the teachings of the 
(Vedic) scriptures, and are (considered to be) disgusting and reviled.’ 

Surely, (one may ask). Let the sacrificial substance (offered) here (in 
the Kula sacrifice) be rejected by the scriptures etc. (there is no harm in that). 
But what is the purpose of mixing (it) (sarsparsana) with wine? With this 
doubt in mind, he says: 


ferms uu frac afè: 1 
at fam fepe at Їй ат 1 22 od 
зает g yarn | 


22 Also quoted above in TAv ad 10/165-166. Ksemarája quotes this verse in his commentary on 
Sivasütra 1/1 (p. 8 Chatterjee's edition). There he tells us that it is drawn from the 
Ucchusmabhairavatantra. 

? The ‘nectar of the left’ is alcohol, concerning this, see above, 15/69, and concerning ‘vama’, see 
above 15/278cd-283ab. Small portions of the sacrificial substance are placed in the sacrificial 
vessel (arghapátra) that has been filled with wine, and are immersed into or, as the text literally 
says, are ‘flooded’ by it. Sanderson (1995: 17ff.) observes that: "This ‘secret’ method 
(rahasyavidhi) aims at perceiving all things as essentially a manifestation of Siva's power and at 
shedding all inhibitions (Sanka) produced by birth in a particular social position (jati) etc. The 
way to this freedom lies in transgressive practices like drinking alcohol or whatever one sees 
fitting. For the Trika this distinction between dualism and nondualism was reflected in ritual 
observance. The religious practice of the Siddhünta was dualistic (dvaitácára) in the sense that it 
accepted the orthodox (Vedic) distinctions between pure and impure and remained strictly within 
the boundaries of the former. The Trika by contrast, advocated the practice of nonduality 
(advaitácára) in as much as its rituals involved contact with impure persons and/or substances. [. . 
.] this orthopraxy and heteropraxy are characterized by our sources as right (daksina) and left 
(vama) respectively.’ See ibid. p. 80 for the legal implications. 
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are 9 чї aan he mee uem dodi 
теа ҮЧ: YS: THI: d 
wed fra fred тате Чет 1 23 1 


$ribrahmayamale ‘py uktam surà Sivaraso bahih | 

tam vind bhuktimuktt no pistaksaudragudais tu sā || 11 Il 
strinapumsakapumripa tu piirvaparabhogada | 
drüksottham tu param tejo bhairavam kalpanojjhitam || 12 11 


etat svayam rasah Suddhah prakasanandacinmayah | 
devatanam priyam nityam tasmad etat pibet ваай || 13 11 


It is also said in the venerable Brahmayámala that alcohol (sura) is 
the juice of Siva's (aesthetic delight) (Sivarasa) in the outside (world). There 
is neither liberation nor worldly enjoyment (bhoga) without it. Made with 
crushed wheat (pista), honey (ksaudra) and raw sugar (guda), its nature (is 
said to be) female, neuter, and male (respectively). The first (two, female 
and neuter) give pleasure to the last, (which is male). Bhairava's" 
supreme radiant energy (tejas), free of (such) notions, comes from the wine 
made of grapes (of which the other three types are considered to be 
substitutes). It is itself (by its very nature) the pure juice (rasa) (of aesthetic 
delight) which is consciousness, consisting of light and bliss. It is ever 
pleasing to the deities and so one should drink it always. (11-13) 


This is said (in the scripture concerning) ‘the juice of Siva's (aesthetic 
delight) (Sivarasa)’: 


‘Alcohol (sura) is the supreme power (Sakti). (Grape) wine (madya) is 
said to be Bhairava. Bhairava the Great Soul has made himself liquid.” 


?5 See above, 15/69-73ab, drawn from the Trisirobhairava, concerning various ritual usages of 
wine and its types. Also cf. above 15/168cd-170ab, where Abhinava refers to alcoholic drinks 
made from other things. Cf. surd tu rrividhà deyà paisfi madhvi ca gaudikà ll TS 4/27cd ll 

?5 The translation is based on Jayaratha's explanation. One could also translate ‘the preceding 
gives pleasure to the one that follows after’, But this would make less sense as women do not give 
pleasure to eunuchs, whereas both can do so to man, assuming that the three kinds of liquor (sura) 
stand for these three types of inebriated people. Swami Lakshmanjoo equates these three with the 
object of knowledge, which is female, the means of knowledge, which is neuter, and the 
perceiver, who is male. This interpretation is certainly foreign to the BY. Indeed, this triad 
formulated in this way is not found in any Tantra. Taken over from the phenomenological 
hermeneutics of the Mimarhsa, Abhinava has adopted it in his Tantric exegesis. Even so, it is clear 
that Swami Lakshmanjoo understood the alternative translation suggested at the beginning of this 
note to be correct. One could possibly emend pürüpara- to parápara-. The meaning would then 
be that liquor in this three-fold form ‘gives supreme (para) (transcendental) and lower (immanent) 
pleasure." 

27 Rather than a proper name, one could also translate bhairavarh here as an adjective that 
qualifies the ‘supreme radiant energy’ as ‘terrific’, that is, prodigious or extraordinary. See also 
below, 37/42. 

28 Sanderson (2006: 17 n 44) reports that this verse is in JY satka 4 MS 235v4, but I could not 
trace it there. Cf. МВТ KuKh 46/98cd-123ab for a eulogy of the boon of the Heroes’ drink — the 
sacrificial wine and its glory. There we read: 
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‘There is neither liberation nor worldly enjoyment (bhoga) without 
it.’ The same is said (in the following passages drawn from the scriptures): 


‘Without (alcohol) there is no liberation. Without that there is no 
development (gati). Without that, there is no (supernatural) accomplishment 
(siddhi), especially in the Bhairavagama.’ 


Again: 
“О MaheSvari, it bestows liberation and enjoyment to the one who has 
smelt, seen, drunk and touched it.’ 


(Alcohol) is of two kinds: artificial and natural. Of these, the artificial 
one is of three kinds, namely: grain alcohol (paisthi), mead (ksaudri) and rum 
(gaudi). There is only one natural one (sahaja), and that is made from grapes. It 
is (variously) called Bhairava etc., and is supremely excellent. Thus, he says 
(this with the words), ‘made with crushed wheat (pistha)’ etc. It is said, in 
relation to a man, that a woman and eunuch are objects of enjoyment, and so 
'the first (two, female and neuter,) give pleasure to the last, (which is 
male)’. (Bhairava's supreme radiant energy (rejas), which is grape wine,) is 
‘free of (such) notions’. It is free of a fixed (specific) notion (concerning its 
nature,) such as (its gender as) female or neuter etc. The meaning is that its sole 
nature is the supreme subject (who transcends all notions and concepts). That 
is said (in the following passages from scripture): 

‘Alcohol made with crushed wheat (pistha), honey (ksaudra) and raw 
sugar (guda) is considered to be processed (alcohol). As female, neuter and 
male to the adept, it gives enjoyment (bhoga).’ 


"When the venerable Lord (ndtha) and Рӣгу; 
Srinátha gave (them) the boon of the heroes’ drink (Srivirapana), that wine (surā) may be (the 
means by which) this imperishable and supreme bliss is established by yogis in all respects 
(samantatah) in the course of the (repetition of) mantras, worship and sacrifices. There is no 
success (siddhi) if there is no wine (sura) (to offer) in the sacrifice, the worship of ancestors, at a 
wedding, on the auspicious occasions (when idols and the like) are installed (pratistha), during the 
lustration of the deity, fire and the teacher by Yoginis, Rsis and Siddhas, when knowledge and 
wisdom are transmitted, or when there is a great battle between armies. . . . Wine (игй) is Sakti, 
liquor (madya) is Siva, while the joy (of inebriation) is said to be liberation.’ KuKh 46/104cd- 
108ab, 1 18ab 
? The point is that wine made from grapes is true wine. Alcoholic drinks made from other things 
are only poor substitutes for it. They are ‘artificial’ with respect to grape wine, which is ‘natural’ 
and far excels them and so is, in relation to them, ‘supremely excellent’. The three kinds of 
substitutes for wine are pleasing only in a worldly way. They are compared to the sexual pleasure 
à woman, eunuch (i.e. transvestite) and a man may enjoy with one another. Only the inebriation of 
grape wine can be compared to the spiritual bliss of Deity, who is the ‘supreme perceiver’ and 
delights within his own true nature. Again, the three ‘artificial’ wines are simply imagined to be 
wine. Thus, in the perspective of Trika exegesis, they symbolize the domain of thought constructs, 
notions and conceptions. They are ‘artificial’ in this sense also. Grape wine generates the supreme 
radiant energy of consciousness, free of such constructs. It alone is sacred and so can bestow 
liberation as well as worldly pleasure. 


(i were satisfied, seeing (their) great joy, 
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‘Only wine made from grapes is natural (sahaja), and that is the radiant 
energy (tejas) which is Bhairava. Neither female, neuter nor male, it is the 
supreme pervasive lord." 


*Anandabhairava (i.e. grape wine) is above those made with crushed 
wheat (pistha), honey (ksaudra) and raw sugar (guda).’ 


‘Four-spoked is this (Kula) Dharma. It is the teaching (naya) present 
equally in (all) the four Ages. Of the four wines, it is bliss, (the wine of the 
grape) intent on peace." 


It is the supreme radiant energy (tejas) and so is itself the mercurial” 
(alchemical) juice (rasa). The meaning is that it is equal to that in glory (and 
greatness). ‘Pure’, it is unmixed with that other substance (i.e. Maya), which is 
the adventitious limitation (wpadhi) (that conditions) every single thing.” If it 
were to be so, its effectiveness (prabhava) would be limited. This is the sense. 
Thus, it is said to be ‘consciousness, consisting of light and bliss’. That is said 
(in the Màdhavakula, where we read): 


‘Just as Siva-Bhairava is the lord of the congregation (cakra) of 
Bhairavas, and as the Kalàntaki (the Destroyer of Time) is supreme amongst the 
multitude of the congregation of goddesses, so too it is said that two are the 
lords of the best of juices (rasendra): the Lord Bhairava of wine, and Rasendra 
(the lord) of alchemical mercury. ”? 

‘It is pleasing to the deities’. As is said: 


‘It is always pleasing to Bhairava and much (pleasing) to the troupe of 
Mothers.” 


‘Therefore’ (it is drunk) because it possesses such glory, not as does a 
fettered soul (pasa), out of greed and the like. As it is said: 


“ Тһе text read páratiya, that is, ‘pertaining to mercury’. The word for mercury is párata or 
parada, Concerning Indian alchemy, see Eliade 1954: 274-291 and The Alchemical Body by 
David White (see bibliography). 

3! There is a double meaning here. One is simply that the wine should be pure, unmixed with any 
other substance that would adulterate it. Another is with reference to its felt essential nature as 
upreme energy. In that perspective, the ‘other substance’ is Maya. 

® This verse is drawn from the fourth safka of the Jayadrathayamala, otherwise called the 
Mádhavakula. The first two lines are the same. The following lines are partially missing in the 
recovered manuscripts. 


yathā bhairavacakresu ndyakah sivabhairavah | 
235b kh) devatácakrasandohe yatha kalantaki [kh: karnlataki] рага \ 35 ll 
тата * * rasendran fh HFSS 
*® жж ж * rasendrah [kh g: rasendro] parandyakah [k: páranicakam] | 
sadvibhütiprado [g: sav-] јйеуаћ sarvakamaphalapradah V 36 ll JY 4/67/35-36 

The following line says: “He bestows true greatness and the fruit of all desire." 
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“Even the ‘Hero’ goes to hell after drinking wine in the manner of a 
fettered (uninitiated) soul without having worshipped the god Bhairava and 
offered mantra as libation (tarpana). ® 


"One should drink’ is an injunction. Thus, if one does not drink it 
would also be (an obstructing) sin (pratyavaya). As it is said: 


‘If a Brahmin, or even a Ksatriya, who is dedicated to (the practice of) 
the observance of a Каша (kulācāra) is not touched by wine, he should observe 
(an expiatory) penance (pràáyascitta)." 


Again: 


‘If the mouth (of a Kaula initiate) does not smell of meat and wine 
(madya), he becomes (again an uninitiated) fettered soul (pasu). Then, (in order 
to regain his former status,) he should observe (an expiatory) penance.’ 


(He should drink it) ‘always’ on the occasion of a sacrifice (yaga). 
Otherwise, if he were to abstain from drinking (the sacrificial) wine for even a 
moment, it would entail (an obstructing) sin (pratyavaya) (that is an obstacle to 
its completion). Thus: 


"The man who abstains from drinking alcohol (а/ірапа) for a day or half 
of a day or half of that or half of that again (is a sinner who should be a) 
penitent (to atone for his omission).” 


This (rule) should be applied (only) with respect to the duration of the 
sacrifice (yaga). Again: 


"The best is to drink (wine) always. The middling is to do so (only) on 
feast days (parvan). The worst is to do so only once a month. If (he drinks with 
gaps of) more than a month, he becomes (an uninitiated) fettered soul (pasu). 


Such statement are made with reference to calamities (and 
misfortune)." (However it is also said) that: 

ʻO beloved, (the rite is performed) with sandalwood for Brahmins, 
saffron (kurkuma) for ksatriyas, water mixed with camphor for vaisyas, and 
with country liquor (ali) for Sudras.” 


Again: 


* This verse is found in the Kulárnavatantra (5/93). If Jayaratha is quoting the Kulàrnavatantra, 
this would be the earliest datable reference to this important Kaula Tantra of the late (post 
Abhinava) period. 

М The common belief is that the reason why a person is repeatedly subject to misfortune or is 
struck by a calamity is that he is a sinner. Thus, penances may be prescribed accordingly. For 
example, see above, in Chapter 28/6-9, in which the twelfth occasional rite listed there is meant 
especially for times of misfortune. Thus, Jayaratha is saying that this is the kind of reparation 
applicable to the Kaula who does not drink sufficiently. 
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‘(Alcohol is offered) during the initiation of a brahmin, at the 
commencement of battle of a warrior (ksatriya), during the blessing of the earth 
(ksitimangalya) of a farmer (vaisya), and during the funeral rite of a servant 
(sudra).’* 


35 The Sanskrit here reads: 

diksakalle tu viprasya ksatriyasya ranáruhe | 

fyasya ksitimangalye Sitdrasyantyestikarmani 11 
cf. Kularnava 5/84: 

brahmanasya sada peyam ksatriyasya randgame | 
golambhane tu vaisyasya sudrasyantyestikarmani 11 


‘It should always be drunk by a Brahmin, at the commencement of battle of a warrior 
(ksatriya), by a merchant when (he) obtains a cow, and during the funeral rite of a servant 
(Sudra),” 


The passage in the Kularnava continues: 


devàn pitRn samabhyarcya devi Sastroktavartmand | 

игит smaran piban madyarh khüdan тйтзат na dosabhak |I 85 11 
trptyarthar pitrdevánürn brahmadhyünasthiráya са | 

seveta madhumámsàni trsnayá cet sa pátaki ll 86 11 

nàrthàya manasah sthairyahetave | 

bhavapásanivrttyartham madhupánam samácaret | 87 11 

seveta svasukhartharh yo madyüdini sa pátaki | 


‘O goddess, one is not subject to sin (dosabhak) if, having worshipped the gods and 
ancestors, in the way taught in the scriptures and, recollecting the teacher, drinks wine and eats 
meat, making use of wine and meat to satisfy the gods and ancestors, and to make (his) meditation 
on the Brahman (firm and) stable. (But) if (one does so impelled by) greed, he is a sinner. (85-86) 

One should drink wine to make the reality which is Mantra shine radiantly, to make the 
mind steady, and to destroy the fetters of (sarhsáric) existence. He who makes use of wine and the 
like (just) for his own pleasure is (nothing but) a sinner. (87-88ab) 


prasayed devataprityai svabhilasavivarjitah W 88 11 
matsyamámsasurüdinàm тааакапат nisevanam | 
yügakàlarh vinányatra düanam kathitarh priye W 89 W 
yathà kratusu viprünàm ѕотарапаћ vidhiyate | 
madyapánari tathà karyarn samaye bhogamoksadam 90 W 


Devoid of (any) personal desire, one should consume (the Kaula substances) to delight 
the deity. O beloved, it is said that if one makes use of fish, meat and wine etc. and intoxicants, 
when it is not the time (to perform a) sacrifice and elsewhere, it is a sin (diisana). Just as the 
drinking of soma is enjoined for Brahmins during a sacrifice (kratu), similarly, one should drink 
wine (during Kaula rites). (Consumed at the right) time (samaye), it bestows worldly enjoyment 
and liberation. (88cd-90) 


Sriguroh kulasastrebhyah samyagvijriaya vāsanām | 
райсатиаға nisevata cányathà patito bhavet ll 91 11 
vrtir guruparktiii ca vatukadin na pujya yah | 
viro ‘ру atra vrthà pani devatàsápam apnuyat 1192 11 
ayastvà bhairavam devam akrtvà mantratarpanam | 
pasupanavidhau pitva viro ‘pi narakarn vrajet || 93 V 


Having properly understood the (spiritual) latent impressions of the venerable teacher 
from the Kula scriptures, one should make use of the five mudràás, otherwise one has fallen (from 
the Path). He who has not worshipped the enclosure (of the deities), the lineage of teachers as well 
as Vatuka and the rest, even if he is a Kaula adept (vira), but is one who drinks (alcohol) here with 
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Such things are said with regards to one who is not initiated.” However, 
(one may also understand that what is said here) is a (possible, unnecessary) 


no (spiritual) purpose, is cursed by the deity. Having drunk in the manner the fettered do, without 
worshipping the god Bhairava and having offered libation to the Mantra, even a Kaula adept 
(vira) goes to hell. (91-93) 


ajñātvā kaulikacaram ayastvà gurupadukam | 

yo ‘smin Sastre pravarteta tarn tvam pidayasi dhruvam l| 94 11 
kaulajiiaine hy asiddho yas tad dravyam bhoktum icchati | 

sa mahàpátaki jrieyah sarvadharmabahiskrtah | 95 11 
samayücárahinasya svair avrtter durátmanah | 

na siddhayah kulabhrarsas tatsarisargari na kārayet V 96 W 
yah Sastravidhim utsrjya vartate kamakaratah | 

sa siddhim iha ndpnoti paratra na рағат gatim 1197 || 


(О goddess,) you certainly afflict one who engages with this (Kaula) scripture without 
having understood (right) Kaulika conduct and worshipped the teacher's sandals. He who has not 
achieved success in (grasping) Kaula knowledge, (but) wishes to consume that (Kaula) substance, 
should be known to be a great sinner, excluded from all (ways of) righteousness (dharma). One 
who is devoid of (the basic right) conduct (prescribed by) the Rule and is an evil man, because of 
what he has failed to do, (he has no) accomplishments. Fallen from (his) Kula, one should not 
keep his company. He who, having abandoned the prescription of the scriptures and who lives 
devoted to (his own) desires, does not achieve success (siddhi) here and beyond, (after death), the 
supreme goal. (97) 


svecchayà ramamano yo diksasamskara' 
na tasya sadgatih Карі tapastirthavratadibhih | 98 ll 

asamskrtam pibed ағаууат balat кағепа maithunam | 

svapriyena hatar (???) тйтзат rauravar narakarh vrajet | 99 ll 


He who, devoid of the purification initiation (affords), enjoys (himself) as he wishes, 
does not fare well anywhere by (the practice of) austerities, (attendance of sacred) bathing sites, or 
(observance of) vows and the like. He who drinks (the Kaula) substance that has not been 
purified, forces (someone to have) sex, and eats meat as he wishes, goes to a terrible hell. (99) 


\Suvratasyas cet (>>pasuvratas te cet) paksadvayavidambakah (??) | 
луй à ydvat tàvat tisthanti raurave | 100 || 
апі seveta yo *nyadarsanam àsritah | 
tadangaromasarikhyàtam bhütayonisu jayate V 101 I| 
madapraccháditàtmà ca na kificid api vetti ca | 
na dhyünam па гаро nàrcá na dharmo na ca satkriyà V 102 Il 
па daivari na gurur nātmavicāro na sa kaulikah | 
kevalari visayasaktah pataty eva na sarisayah ll 103 11 
madyasakto na piijartht татхахї strinisevakah | 
kaulopadesahino yah so.aksayam narakarh vrajet V 104 ll 


Those Kaulas who are dedicated to (the conduct of) the fettered and are deceitful to both 
parties (?), it is said remain in the Raurava hell (for as many years) as is the number of hairs (on 
their head). He who is a votary of a different teaching (darsana) (but) makes use of the Kula 
substances is born in the wombs of as many living beings as is the number of hairs on his body. 


He whose (true) nature is concealed by (his) passions (mada) and knows nothing at all (of higher 
realities), (does) not (practice) meditation, austerity, worship, dharma or right action, is devoid of 


(an auspicious) fate and teacher, and lacks reflection on his own (nature and conduct), is not a 
Kaulika. He is only attached to the objects of sense and most certainly falls (to low levels). He 
who is addicted to meat and without desire to worship (the deity), eats meat, frequents woman (to 
have sex) and is devoid of the Kula teachings, goes to eternal hell.” Kularnava 5/85-104. 

* The initiation meant here is, of course, а Каша one. When Kaulas are engaged in practice, their 
caste status is suspended and irrelevant. These verses therefore refer to those who are uninitiated. 
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supplement (adhika), (not a contradiction or binding) for one who has faith in 
the form of worship and lustration we mentioned previously. Otherwise, (we 
consider) that it is bad to refer to caste distinctions. (Alcohol is offered) ‘during 
the initiation of a Бгаһтіп”? (even in Vedic practice), as happens for example in 
the Sautramani (sacrifice).** Thus: 


"The difference between the names of the castes has been taught since 
the time (drink) was banned as impure (diisita) by the teacher of the demons 
(daityacarya).” (Vedic) scripture allows Brahmins to drink (wine) during the 
Sautramani sacrifice, warriors (ksatriya) during a great battle, farmers (vaisya) 
when tending their land, relatives during great parties and when friends come 
(to visit), Sudras (may do so) in cremation grounds, (and so too everybody) at a 
wedding and at the birth of a son. O dear one, this is the variety of (types of 
Occasions) to drink, for people with deluded minds. Again, those who are 
initiated into Samkara's Tantra and the Devi Tantra and are devoted to (their) 
teacher's command, hidden and intent on the repetition of mantra and worship, 
skilled in science and (spiritual) knowledge, who have great aspirations, but not 
out of greed — for these twice-born ones, O dear one, (drinking) is never 
prohibited. ^ 

This and more is said (in the scriptures, so now) enough of (discussing 
some) (secondary) associated matter. What is implied by (all) this is that the 
substances that have in this way been banned by the scriptures (as improper), 
even if accepted and taken all together, cannot be a means to the successful 
conclusion of the sacrifice, without wine. On the contrary, wine alone, even 
without (all the other) such substances, (may serve) there as the (single) means 
(to its accomplishment). For this reason, it was said that: ‘Here in (this) 
sacrifice, the wise man should apply the sacrificial substance (dravya) that is 
prohibited in the series of (other) scriptures, soaked in the nectar of the left 
(vāmāmrta).™* As scripture (declares): 


Even initiates may make these distinctions and perform rites accordingly, as the verses quoted 
here exemplify. But if they do so, it is not considered to be an integral part of their manner of 
worship. They are additional, supplements that may be done for society's sake or one's personal 
desire. Equally, they may be ignored entirely. 

” See above, 28/77d-78, where initiation is one of the occasions for the performance of the 
Worship of the Embodiments (miirtiyaga), in which alcohol is offered. 

** Cf above, 4/246ab (‘Wine (sura) is pure for the sacrificer in the Sautrdmani sacrifice, but it is 
not for someone else"), and note there concerning the Sautramani. Cf. also above, 15/171cd-174ab 
with regards to the Vedic Brahmasattra that Jayaratha identifies with the Sautrámani. 

? Sukra was the teacher of the demons. The demons, drunk with wine, killed Каса, the teacher of 
the gods. Thinking that the wine was the cause of his death, Sukra cursed it. 

“ “This seems to be an already spiritualized interpretation of the more legalistic injunctions to 
drink alcohol at every уйга. For the quotations adduced by Jayaratha on TĀ 29/11-13 betray a 
different spirit: the drinking of alcohol is a vidhi, on the transgression of which expiation is 
necessary. It is only in an emergency (драй) that a more infrequent use of alcohol can be justified, 
at parva days or once a month, but after one month without alcohol one becomes an ordinary 
being (pasu). We can conclude that the adherents of the Kula were not libertines, but in some 
respect guided by the same principles as are the adherents of the Vedic religion, their socio- 
religious positions seem to have been invariably connected with a particular practice (cara), the 
non-observance of which must eventually lead to a loss of this status.’ (Hanneder 1998: 153 n 42) 

*' Above, 29/10ab. 
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"Just wine by itself is (equal to) all the (kinds of) sacrificial рар (сағи) 
put together. One can perform (the Kula sacrifice) even without the sacrificial 
pap, but certainly not without wine." 

‘Worship is always possible without these sacrificial substances, but (if 
it is done) without (just) the one Lord of Wine (madyanatha), it is fruitless.” 

‘O fair-eyed one, if there are no flowers, incense or sacrificial offerings 
(or anything else), one should offer liberation to the Mantra (deity) with wine... 

‘O goddess, what is the use of other masses of sacrificial substances that 
are suitable for the sacrifice? They are not worth even a sixteenth part of just the 
one nectar of the left (vamamrta).’ 

‘A liquid offering (argha), a flower and incense, a lamp, as well as the 
offering of food (naivedya), the hero’s sacrificial substance, and the rest — 
whatever it be, all is based on wine.’ 

‘O beloved, he who desires (the deity's) presence should always and in 
every way worship the Lord of Sakti conjoined with (his) energies with just the 
one (of the substances) alone — wine." 

'He who has no wine (but even so) worships the Lineage of the 
(Teachers’) Sandals (padukakrama)" is dragged down by the Yoginis, who eat 
(his vital) juices and flesh.’ 

"Those who have no wine, O goddess, are not successful in the Western 
(Transmission, namely) the Thohakasamata." They always fall from the Kula 
by themselves." 


The devout worship (anusthana) of all (Каша practitioners and deities) 
depends on wine, so we have taken it upon ourselves here to present the 
scriptural support for this (extensively), we should not be criticized for that. 

Although (wine) is most fundamental in this way, in terms of other 
subordinate things (required for the sacrifice), there is something else that is 
said in other scriptures to be basic (to it). Thus he says: 


The Liquid Offering, the Abode and the Lamps - the Three 
Secret Things Essential for a Kaula Sacrifice 


arrest = = wafer | 
эте: чїй aren ata хета TI I и 
ттд Ф at cat: was | 


“ The teacher's sandals are where he is most present, and are worshipped as the best 
representation of him. Thus, the Lineage of the (Teachers’) Sandals (pádukakrama) is simply the 
lineage of teachers. Normally worship is offered to two liturgies — krama — one is that of the 
Mantra deities, which is the devatakrama. The other is the liturgy of the teachers, the gurukrama 
(also called náthakrama). The first is worshipped in the devatamandala and the latter in the 
gurumandala. Sometimes (as in Trikakula rites outlined in this chapter) the consorts of the 
teachers are worshipped as yoginis. These naturally have their own entourage. If they are not 
worshipped with wine, they are upset and, deprived of their nourishment, consume the erring 
worshipper. 

? The Western Kula tradition is that of the Kubjika Tantras. I have not seen it called 
Thohakasamata. It may well be that the text is corrupt. At any rate, there can be no doubt that this 
verse is drawn from а Kubjikà Tantra. 
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Srimatkramarahasye ca nyarüpi paramesinà | 

arghah pátre yagadhama dipa ity ucyate trayam || 14 ll 
rahasyam kaulike уйде tatrarghah Saktisangamat | 
bhiivastrakayapithakhyam һата cotkarsabhak kramat || 15 |1 
dipà ghrtottha gavo hi bhiicaryo devatah smrtah | 

iti jhatva traye ‘musminyatnavankauliko bhavet 11 16 11 


The Supreme Lord has described (this) in the venerable 
Kramarahasya." It is said that three things are secret (and essential) in a 
Kaula sacrifice. (They are) 1) the liquid offering (argha) in the sacrificial 
vessel, 5 2) the abode of the sacrifice (yagadhüman), and 3) the lamp (dipa). 
1) Of these, the liquid offering (argha) (contained in the sacrificial vessel is 
produced) by union with the female Каша consort (sakti).^ 2) The abode 
(of the sacrifice) is said to be, in a progressively increasing order of 
excellence, the ground, the cloth, and the sacred seat of the body. 3) The 
lamps are fed with clarified butter, (for) cows are considered to be deities 
wandering on (the surface of) the earth. He who, once having known this, 
exerts (himself) in these three, is a (true) Kaula. (14-16) 


‘Of these’, with respect to the three, ‘the liquid offering’ (argha) is a 
particular sacrificial substance called ‘kundagolaka’, (made from the mixture of 
male and female sexual fluids)” (produced) by union with the female Каша 
consort (Sakti)’, that is, as the principal sacrifice (adyayága), which will be 
taught (further ahead). ‘The sacred seat of the body’ is one’s own head or that 
of someone else.“ That is said (in the following passage from scripture): 


“ The Kramarahasya must have been A Kalikrama (= Kálikula) Tantra. As such, it would have 
taught the worship of Kali with Kaula sacrificial substances. This kind of rite is taught in the 
Kalikulapaiicasatika (Devipancasatika: was recognised by Jayaratha, who quotes from that in 
the commentary to the following verse, in which Abhinava admonishes the worshipper not to be 
reticent and inhibited about offering Kaula substances. By way of illustration as to what is meant 
concretely, Jayaratha quotes the Deviparicasatika, which lists twelve such substances. In other 
words, Jayaratha understood, quite rightly, that Kaula ritual here means Kalikula ritual. Indeed, 
Abhinava’s main sources for his exposition of the Kula modality of worship (kulaprakriya) are 
Krama texts, the Madhavakula and the Devydydmala. Others are Trikakaula Tantras such as the 
Trikakularatnamálà. This he cites to present Каша initiation by piercing (vedhadiksà) and the 
consequent possession (samavesa) by the deity and entry into it 

* Read arghah patre for arghapatrarh. 

^^ This line is quoted above in TÀv ad 3/227. 

? See Uttarasatka (Dvivedi 1994: 33): ‘The word kunda denotes the yoni, which is the distinctive 
mark of a woman. The word gola is the linga, which is the distinctive sign of a man . . . Thus, by 
the expression *that which is born from the Kundagola . the intention is to denote the seed and the 
blood that are born from the union of man and woman. 

55 The ‘head’ here is the skull, as the foundation of the sacrifice, on which it is performed, and 
offerings made. The sense here, presumably of ‘one’s own head or that of another’ is, in the first 
case, a human skull, and in the second, a substitute for it, such as a coconut (see below, 29/26). 
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"The foundation (adhàra) of all the deities is considered to be the 
‘head’. That place is Devikotta." One should always worship there." 


They are, ‘in a progressively increasing order of excellence’, just as 
the cloth (is superior) to the earth, and (greater) than that, the head. 

(The lamps are) ‘fed with clarified butter’, because (these are) the 
main ones; thus, (by stating that, it is implied that they may be) fed with oil also. 
As is said: 


‘One should make the lamps with red wicks, and (they should be) filled 


with clarified butter (or) oil.’ 


The reason why (this kind of lamp is) the main one is because ‘cows 
are considered to be deities wandering on (the surface of) the earth’. As is 
said: 


‘Brahmi and the rest (of the Mothers) wander on the earth in order to 
grace people, having assumed the form of cows, therefore one should eat the 
sacrificial substance (that comes) from them.’*! 


‘He who exerts (himself)’ in (preparing and offering) this collection (of 
articles of worship) (sambharana) is one who has faith (in the deity). Thus, one 
should not reflect (unduly on whether they are appropriate offerings). This is the 
meaning. 

According to our system (dargana), the liquid offering (argha) is the 
main one. Accordingly, the Supreme Lord has taught that the other (sacrificial) 
substances are those that are appropriate in relation to that. Therefore, one 
should not doubt that that (is a fit offering) or (experience doubt) because of 
them.” It has been said many times before that doubt in itself is a great defect. 
He says that: 


cartons теат. етот wear 
"rera widest fe after 1 #49 i 


tenárghapátraprüdháünyarn jnatva dravyáni śambhunā | 
уйпу uktany avisanko ‘tra bhavec chankà hi düsikà V 17 11 


? Devikotta is in Bengal. It is internally identified with Sakta Kundalini (see above 15/86cd- 
87ab). 

5% Here it seems Jayaratha is covering his tracks. Without a copy of the Kramarahasya to quote 
from, the reference he does find in another source says that the lamps may be fed with either 
clarified butter or oil. So in order to align it with what Abhinava says, he justifies it in this way. 
There are two types of lamp, ones that are fed with clarified butter; the others are fed with oil. The 
former type is to be considered the main one. 

5! The allusion here is to beef. 

? Read tebhyo ‘pi for tebhyo và. 
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Thus, having understood that the liquid offering in the sacrificial 
vessel (arghapatra) is the main опе,” one should entertain no doubt here 
with regard to any of the sacrificial substances prescribed by Sambhu™ 
(Himself). Doubt here (in this case) is a cause of defect. (17) 


‘The sacrificial substances’, beginning with the Five Jewels. That is 
said (in the Deviparicasatika): 


? Read renárghari pátre pradhanyam for tenárghapütraprdhányarit. 

% Abhinava may well mean here both Siva, who teaches this in the scriptures, and Sambhunatha. 
The unspoken context here is the worship of the Kalis; at least this is what Jayaratha thinks, as is 
evident by his citation of the Deviparicasatika. We know that Sambhunatha taught the form of 
Trika that incorporated Krama teachings, so it is quite possible that Abhinava is referring to his 
Trika teacher here. 

55 See below, ТАу ad 29/198cd-200. Below, Jayaratha refers to the Five Jewels again, but this 
time chooses a text that only refers to them, that he quotes at TAv ad 29/198cd-200. They are 
indeed the first five of these twelve, although listed in a different order; that is, urine, sperm, 
(menstrual) blood, phlegm and faeces. We find the same Five Jewels in the Kubjikà Tantras, 
namely: visvaksdra faeces, 2) Sivambu urine, 3) rajorakta menstrual blood, 4) nálájya phlegm, 5) 
sukra, sperm 

Another group of five bodily substances are the ‘substances of the Rule’ 
(samayadravya): 1)—blood, 2) meat, 3) bone, 4) marrow and 5) skin that comes from a skull. 
(asrg rudhira 1 | pala тйтза 2 | asthi phat 3 | тајја gudam 4 | kapálodbhütarh так krtih 5 VT 
MS K fl, 79b). However, alternatives are much less popular. Thus, in modern times, the Bauls of 
Bengal worship their partners as the Goddess once a month in the course of her menses with the 
Four Moons, that is, faeces, urine, sperm and menstrual blood. These are four of the Jewels — only 
phlegm is missing. 

These substances are normally considered to be impure and repulsive, but for Kaulas 
they are sacred, They should not elicit fear or repulsion. They are essential offerings in Kaula 
rites, whether they be those of the Trikakula, Kramakula, or Kubjika’s Srikula. The following is 
stated in a text belonging to the Kubjika tradition, but would be equally valid so for all of them: 


еуат külesu [k kh: külair] уйат kürayet | kena kena dravyena [kh: dravyend] virabhütyüdikais гата 
madyacandanaih [k: maghacandanah; kh: madyacamdanah] tathà. susarıskrtaih kuladravyair 
mantrayutaih — kuladravyaih — sarirakadravyaih — paficaratnaih tair nah sarirotthair [К 
tannocchasararotthair; kh: tannoccheh sararotthair] dravyaih alinà [kh: alima] sificitaih | T MS K 
fl. 96a 


"The sacrifice (уйга) should be performed in this way at the (proper) times. With what 
sacrificial substances? With the sacrificial substances offered by heroes (virabhiti) and the like, 
along with wine and incense and the Kula substances, that have been well purified (and are 
offered) along with mantras. The Kula substances are corporeal substances. These substances are 
the Five Jewels that come from our body. They are sprinkled with liquor (and offered)." 

Properly propitiated, the Jewels vitalize these substances in the body. Otherwise, they 
deplete them in one's own body, and can be induced to do so in the body of others. As the KM 
(18/70cd-73) says: 

"When they are known, they illumine with their energizing radiance (dipti). When 
unknown, they take away (that) radiance. The power of the Jewels is unparalleled, and they burn 
with brilliant flames. O fair lady, by their power, the Yoginis are very powerful. Thus, endowed 
most excellently with the quality of that vitality, they hide reality (artha) and, commanded by the 
Lord, they protect (it), and steal away (the energy of) one who (makes use of these mantras) 
without being told to do so. By seeing or touching meat in association with the sections of the 
essence (of these mantras) (padarthapadayogatah), one obtains a divine body, and by uttering 
(them), one arouses (others)." 


The mantras of the Five Jewels are a set that regularly appears as one of the six sets of 
mantras that constitute the goddess's Kramas. The mantras are used to offer the Jewels, literally or 
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‘The auspicious group of twelve substances (consists of) semen, urine 
(harambu), menstrual blood (puspa), faeces (ksüra) and phlegm (nalajyaka), 


mentally, to the Goddess. Below is a table of the components of each mantra, The Jewels 
represent the five elements, five higher levels of Sound, five worlds, and the five Causal Deities 
(kdrnadevata) and corresponding goddess, each one attended by various tens of thousands of 
yoginis. 


Table of the Five Jewels according to the Kubjikà Tantras 


World | Seed- God Energy Yogini Substance | Element | Number 
syllable of 
Yoginis 
Gagana | GLUM | Brahma | Unmana Vidya | Visvaksüra | Earth 64 
(faeces) 
Svarga | SLUM | Visnu |Manonmani| Vidyutà | Sivambu | Water 32 
(wine) 
Pavana| PLUM | Rudra Ѕатапа | Vidyunmàlà| Rajorakta Fire 16 
(menses). 
Martya | MLUM | буага Wind 8 
Мага | NLUM |Sadasiva ‘Space 4 
(semen) 


Kubjika has three forms, as a girl, young and old woman, in which she is represented as 
holding a jar containing the Five Jewels, that are called the five substances of the immortals 
(amaridravya) (KuKh 29/43). Governed by the gods of the Five Pranavas, they are the Five 
Potions of Immortality (amaridravya), used to used to worship the Krama. The Tika (p. 65b) 
explains: 


65b) kena | amaritamurena. (-pütrena) tadamarttamtre (> -patre) brahmavisnurudresvara- 
sadasivaniah | amaridravyapaiicakam te ca kathyate | yathà vi§vaksarah prasravin (> 
prasravarn) Sronitam (> Sonitam) nalajya [-jyah] Sukra iti amaridravyapaficakena udvartanar 
krtva tatah idan guptaliñgatarhtrah pascimakramam pūjayet | * * * | anena amaridravya- 
paficakena arghapatram kürayet | prathamatah tenaivárghapütrena udvartya | isat svasariram 
samárabhya tatas tenaivdrghapatrena guptalingakrame püjanam kürayet | tatas tenaiva punah 
marhtrapiitenarghapatrena punah Sartram samàlabhya [-rabhya] tatah pütram üharet | 


"(The teacher performs the Worship of the Krama (Кғатарӣјапа)). With what? He 
makes use of the (sacrificial) Vessel of the Immortals (amaripatra). Brahma, Visnu. Rudra, lévara 
and Sadasiva are in the Vessel of the Immortals. They are said to be the Five Substances of the 
Immortals (amaridravya-pacaka). They are faeces (visvaksára), which is main secretion of the 
body, urine (prasrava), blood (sonita), phlegm (nàlajya lit. yellow orpiment and ghee), and semen 
(Sukra). Once (the body has been) smeared (udvartana)* with the Five Substances of Immortals, 
one should then worship this Tantra of the Hidden Linga, which is the Western Tradition 
(pascimakrama). The sacrificial vessel (arghapatra) should be prepared with these same Five 
Substances of the Immortals. First of all (the body is) smeared with (the contents of that) same 
sacrificial vessel. Then having prepared one's own body to some degree by means of that same 
sacrificial vessel, one should worship according to the liturgy (krama) of the Secret Linga. Then, 
with that same sacrificial vessel, purified with mantra, once the body has been prepared again, he 
should eat (the contents of) the vessel.’ Tikà MS К fl. 65b). 

*udvartana according to MW means ‘rubbing and cleansing the body with fragrant ointments’. 


Concerning the Five Jewels, see KuKh 24/105cd ff. and 44/31 ff. See also KRU 3/42 ff. and 
10/55cd-56ab. 
Dyczkowski 2009: KuKh 4 note 117, 24 note 44, and 62 note 1. See also below 29/15, 22. 
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human flesh (paurusa), beef (ksmabhava), goat's flesh (chaga), fish, fowl, 
onion and garlic." 

'Here' is with reference to the statement about the sacrificial 
substances. 

Having concluded in this way (the matters concerning) the Kula 
sacrifice (in general), he begins to describe its liturgy (krama). 


The Daily Ritual? 


Entry and the Preliminary Depositions 


anit Teed sfr IESE: | 
чоп ase fer AAAA: 1 26 I 
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yagauko gandhadhiipadhyam pravi$ya prágudanmukhah | 
parayá va ‘tha malinya vilomac cànulomatah \\ 18 11 
dahapyayamayim Suddhim diptasaumyavibhedatah | 
kramena kuryad athavà mátrsadbhavamantratah \\ 19 || 


5% Jayaratha is quoting DP 5/79-81ab. There are no significant variants in the manuscripts. These 
offerings are made to the Thirteen Kalis. Thus, after DP has described the thirteen Kalis (see 
Appendix C to Chapter Four), chapter five ends with this injunction: 


ebhir dvàdasabhir deva [k, kh: -bhirdevyo; g: ebhidvadaSabhirdevyo] naivedyais tosayec chiva 
Ig: iva] | 

anyüni yani dravyàni rasarüpàni dapayet || 81 1 

püjaniyà [k, kh: -nàyà] yathà nyayam vittasathyam na kàrayet | 

pascad gurum daksayeta [kh: -yet] sarvasvena suresvara \ 82.11 

ajfiábhango na kartavyah prànàn [k, kh: prünáris; g: pránà] tasmai pradápayet | 
etat [g: etan] te sarvam йКһуйат kramarh kalisamudbhavam || 83 11 

gopayet prünavad yatnád anyathà тағапат bhavet | 

mukhāmnāyagatā vidya vaktur [k, kh: vaktram] no yujyate hara || 84 V 

g 52a) yasmac chrinathabhandare cintámanir iva [g: vintà-] sthità | 

kh 61a) maya tathaiva hrdaye vidyest gopità hara || 85 W 


‘O god, О Siva, satisfy (the Kalis) with these twelve sacrificial substances, and offer 
other delicious substances. They should be worshipped as is proper. One should not be stingy 
(vittaSathya, literally ‘deceitful about one’s means’). О lord of the gods, the teacher should be 
offered all that one possesses as daksina. One should not transgress (the teacher's) command. One 
should offer him (one’s very) vital breaths. 

‘I have told you all the liturgy (krama) that has come from Кай. (Every) effort should 
be made to keep it secret, otherwise (if one does not,) death will ensue. O Hara! It is not right to 
tell (others) the Vidya that has come through the oral tradition, for it is like a wish-granting gem 
in Srinatha’s storehouse. In the same way, O Hara, I have hidden the queen of Vidyas in (my) 
heart.’ DP 5/(81-85) 

? See Dupuche in Tantrapusparijali 2018: 205. Along with the daily ritual (пйгуарӣја), Abhinava 
prescribes six sacrifices for the initiate, These are: 1) External (bahih) (24-55). 2) Based on Sakti 
(56-95). 3) Based on the Couple (96-166ab). 4) Based on the body (166cd-177). 5) Based on the 
subtle breath (178-180). 6) Based on the mind (181-186ab). These will be labelled as we go along. 
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Having entered the abode of the sacrifice (yagaukas), rich with 
scent and incense, facing east (or) north,” (the officiant should purify 
himself) in due order (kramena) with the Para or Malini (sequence of 
phonemes, deposited) both in the reverse and in the forward order.” This 
purification, according to whether it is (done in the reverse order, is) 
inflamed, or (done in the forward order,) tranquil,” consists of (the process 
of) combustion and nourishment. Or else (this may be done with just) the 
mantra Matrsadbhava (alone)." (18-19) 


“ The expression prágudanmukhah literally means ‘facing east and north’. I have taken this to 
mean east or north. The one who enters east desires to attain accomplishments. The one who 
enters north seeks liberation. One may also take the expression to mean ‘northeast’, Entering from 
there, presumably he would have the benefit of both. 
% We have observed that the deposition of the two alphabets, Маска (here called Para) and 
Malini, onto the body and elsewhere, in the forward and reverse order, serve to purify them. 
^^ Mütrki is characterised as a predominance of the subject, and so is igneous, Malini is opposite 
to this (see above 15/116cd-145, 17/11). One could, therefore, understand that the former ‘burns’ 
and the latter ‘nourishes’, but this is unlikely. They are normally used together in both forward 
and reverse orders (see above, 15/116cd-117ab). Moreover, ‘burning’ and ‘nourishment’ are two 
phases in which the deposition of any Mantra takes place. Deposited in the reverse order from 
foot to head, the energy of Mantra is intense. Rising upwards like a burning fire, it consumes 
impurity, as the lower is progressively merged and disappears into the higher. In the forward 
order, the consumed body is restored, and fed by nectar, is nourished. Accordingly, Abhinava 
mentions the reverse order first and then the forward order. For an example of how these two 
phases work together, see KuKh 48/25-32. 

ses 29/18-21 are an adaptation of MV 11/3-7, made in such a way as to incorporate the 
à into the procedure taught in the MV, that does not mention it anywhere. Abhinava 
ime below in 29/21, which is a paraphrase of MV 11/7. The name 'mátrsadbhàva' is a 
ence of the Mothers’, that can be applied to both the Trika goddess Para and 
Külasarhkarsini. When Abhinava refers to the goddess with this name, it 
almost always means the latter one. Even so, he makes use of the ambiguity of this appellation in 
several places as a way of equating the two or, as here, replacing the former with the latter. Herc 
the context leads one to suppose that the full seventeen syllable Vidya of the Krama goddess is 
meant. This is recorded below TAv ad 29/68-70ab, See note there and also 30/54-55ab. But it is 
possible that the seed-syllable - KHPHREM ~ is meant here (see below, 30/45cd-46), as is most 
probably the case in verse 21. It may also be the shorter form in nine syllables (KHPHREM 
MAHACANDAYOGESVR) (30/54-55ab). The form in the MV (8/39-42ab) is HSHPHREM. 
Note that in the corresponding verses in the MV, Matrsadbhava is not mentioned. Thus, further 
supporting our identification: 


pravisya yágasadanarh süpaliptar sucarcitam | 
prarimukhodarimukho vapi supuspambarabhiisitah W 
diptür Saktimanusmrtya padagranmastakdvadhi | 
mahdmudraprayogena nirdagdham cintayettanum I| 
anulomaprayogácca málinimamrtaprabhàm | 
cintayet tanunispattyai taddhyanagatamànasah || 


"Well adorned with beautiful flowers and clothes, (the teacher) should enter into the 
abode of the sacrifice, which is well smeared (with scent) (sapalipta) and unguents, facing east or 
north, and recollect the blazing (radiant) (dipta) power. By applying the Great Seal (mahamudra), 
he should think that the body is completely burnt away, from the front of the feet to the top of the 
head. Again, by applying it in the forward order (from the head down to the feet) so as to generate 
a (pure) body, his mind immersed in its visualization, he should think of Malini, shining with 
nectar.’ MV 11/3-5 
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‘Having entered’, after having worshipped the threshold. (The 
phonemes are deposited) ‘in reverse’, that is, in the sequence of withdrawal, 
(beginning) from the feet and ending with the head. ‘In the forward order’, 
that is, in the sequence of emanation, (beginning) from the head and ending with 
the feet. When combustion is taking place, (they are) energized, and when 
nourishment is taking place, (they are) tranquil. This is said to take place 
(successively,) ‘in due order’. 

There is a difference between (the rite when it is performed) regularly 
and when it is (just) occasional. Accordingly, he says: 


dat ЧЕРТЕТ БЕЧЧҢ | 
qa: Saas таат аі AAT g 20 dg 


diksam cet pracikirsus tac chodhyadhvanyasakalpanam | 
tatah sarisodhyavastüni Saktyaivamrtatam nayet \\ 20 || 


If he wishes to celebrate (the rite of) initiation, (he should first) 
imagine the deposition (nydsa) of the Path to be purified (onto the disciple’s 
body). He should then transform those things that need to be purified into 
nectar, by means of (this spiritual) power (Sakti) alone.” (20) 


‘The Path to be purified’, that is, one out of (the six Paths) of worlds 
and the rest. ‘Then’, after the purification of the body etc. (He refers to those 
things that) ‘need to be purified’, because if the liquid offering and flowers etc. 
that serve as aids to the s; ice are not purified, they are not fit (to be offered) 
in the sacrifice. This is the sense. (The teacher does this) ‘by means of (his 
spiritual) power (Sakti) alone’, rather than, as before, by sprinkling drops (of 
liquid drawn from) the sacrificial vessel. 

Surely (one may ask), a triad of Mantras was mentioned (previously). 
How should that be applied? With this doubt in mind, he says: 


5 Normally when you enter a place of worship (yagaukas), there is a whole series of preliminary 
rites that need to be performed. First of all, the outer deities should be worshipped, then the deities 
on the doorposts. Then you take a flower, consecrated with the Weapon-mantra, and flick it into 
the interior of the place of worship with fingers in the náráca mudrd, turn to one side to allow all 
the malevolent forces blasted out by the flower-astra to depart from the space, turn in and seal it, 
and begin the püjà. Concerning the worship of the door, see above, chapter 15/183cd-19 Lab. 

® This verse is a paraphrase of MV 11/6, which reads as follows: 

Sodhyüdhvànarh tato dehe parvoktam anucintayet | 

tatah sarsodhyavastüni Saktyaivamrtatam nayet W 


‘Then, he should think accordingly that the path to be purified is in (his) body. He 
should then transform the things that need to be purified into nectar by means of (this spiritual) 
power (Sakti) alone.” MV 11/6 


This purification is done by simply gazing at the things that need to be purified. The 
teacher's power (Sakti) pours out onto them in this way. Empowerment and purification by the 
gaze is already well-established as a part of Vedic sacrificial ritual procedure, 


224 CHAPTER TWENTY-NINE 


RYT WD AGATA | 
Ha feni ar 17: 999 FRY I 5% 1 


parasamputaga yad và matrsamputagapy atho | 
kevalà màlini yadvà tah samastesu karmasu || 21 |l 


Malini alone, or encapsulated by Para or Matrsadbhava, are (used) 
in all the rites. (21) 


In other words, Malini of this kind should be applied ‘in all the rites’, 
and by one who aspires to liberation (alone), encapsulated with Matrsadbhava® 
(HSHPHREM), or encapsulated with Para (SAUH) by one who desires both 
(liberation and worldly benefits). Or else, the two on their own, that is, just 
Рага and Matrsadbhava, (may be) applied in the same way." That is said (in the 
Malinivijayottara): 

*He who knows the procedure should apply Malini in the middle of the 
capsule (formed by) Para in all the rites, or else, O beloved, (just) Para on its 
own." 


Here with the word ‘Para’ itself, the author has also referred (vyakrta) 
to Matrsadbhava, which is the highest form of Para Herself.” 


This is a paraphrase of MV 11/7, which quoted by Jayaratha in the commentary. Note how 
Abhinava's paraphrase serves to integrate the use of Matrsadbhàva (KHPHREM) - a Krama 
Vidya — into this Trika procedure. Cf. above, 29/18-19, 

© Рага Vidya is just the syllable SAUH. It is easy to understand how each letter is encapsulated by 
it, as for example SAUH NA SAUH. However, Matrsadbhava is not so clear, as there are several 
varieties. One is the basic Krama seed-syllable - KHPHREM. The form of Mátrsadbháva taught 
in the MV is HSHPHREM (MV 8/39-40ab). Jayaratha may have understood this as the higher 
form of Para, because it is taught in the MV. Be that as it may, it appears that the point is that 
Abhinava sees that the rites can be either dominantly Trika or Krama rites, If so, he would most 
probably have meant Mátrsadbháva to be the dominant Krama bija KHPHREM, or an ‘energized’ 

variant like HSKHPHREM. If so, the first one would be KHPHREM / HSHPHREM NA 
KHPHREM / HSHPHREM, which seems nicely analogous. More elaborate alternatives could be: 

OM SAUH NAPHA (HRIM) SAUH MALINYAI NAMAH or OM HSKHPHREM NAPHA 
HSKHAPHREM MALINYAI NAMAH or A NAPHA HRIM A MÁLINYAI NAMAH. 

% Presumably, for one who desires only worldly benefits, Malini is alone, not encapsulated by 
either Para or Mátrsadbháva. 

 Abhinava, it seems, offers three alternatives: 1) Malini alone, 2) Malini encapsulated by Рага, 
and 3) Malini encapsulated by Matrsadbhava. Jayaratha, however, understands that Malini may be 
encapsulated by Рага or Mátrsadbhàva, as Abhinava says, and that Рага or Mátrsadbháva may be 
used alone. However, he is silent about Malini. MV 11/7, that he quotes, which is the basis of 
Abhinava's verse, offers two alternatives — 1) Malini encapsulated by Рага or 2) Para alone. 
Clearly, Abhinava has discretely extended the MV’s procedure to allow for a predominant Krama 
presence, which makes sense (see above, note 65). Jayaratha's alternatives do not fit with either 
Abhinava's adaptation or the original MV. Is this simply a mistake? Or was the text Jayaratha had 
before him different? Perhaps instead of the reading kevalà màlint yadva tah, we should read 
malini kevalà yadvà tau — ‘Malini is alone or those two (are)’. 

5 MV 11/7. 

© Cf. below, 30/50cd referring to Matrsadbhava: ‘it is said to be the Supreme Power, in another 
aspect.’ Note that here Jayaratha is justifying Abhinava’s insertion of the Krama Vidya into this 
procedure by identifying it with Para. 
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Surely (one may ask), it is said everywhere (in these scriptures) that 
whatever kind of sacrificial substance is made of (spiritual) bliss should be 
applied as an aid to worship (piijopakarana),” as for example (in the following 
verse): 


‘one should always worship the deity having adorned oneself with 
whatever brings јоу to the mind and increases good fortune (saubhagya)." 


So how is it that, on the contrary, it is said here that (the sacrificial 
substance) should be disgusting? With this doubt in mind, he says: 


Filling the Sacrificial Vessel and the 
Libation to the Embodied Self 


чебен ят. | 


nandahetuphalair dravyair arghapatram prapürayet | 


The sacrificial vessel should be filled with substances that are the 
fruits and the causes of Bliss." (22ab) 


"The causes of bliss’ are alcohol (игй) and the like, and ‘the fruits’, 
the mixture of sexual fluids (kundagolaka) etc. Thus, it is said: 


‘In the Tantra, Bhairava, who severs mundane existence, considers that 
person favoured” whose (vital) essences, when purified, produce the highest 
bliss.’ 


We will not disclose the traditional teaching here concerning the filling 
of this (sacrificial vessel), because it is a secret, and also out of fear of breaking 
a pledge (not to do so). One should learn that (directly) from the teacher’s 
mouth." That is said (in the following passages from scripture): 

"The sacrificial pap (caruka), the teaching transmitted by the teachers 
(sampradaya), discerning knowledge, the union (of Siddhas and Yoginis) 
(melaka), and the prescribed procedure for the liturgy of worship is (all) in the 
mouth of the Yoginis.’ 


‘Surely, whatever repetition of Mantra, (or) whatever liturgy of worship 
(рӣјакғата) he may perform with a body that is not divine, it would (all) be 
fruitless for him.” 


79 Jayaratha has TA 4/120-121ab in mind, from which he draws this expression. Cf. VBh 74, 
quoted in a note there to the translation. 

7i How the sacrificial vessel is filled and with what is clearly explained in the references in TAV 
ad 29/128cd-129ab. 

72 Read so ‘nudhyatah smrtas for so 'nudhyátasmrtas. 

™ Although Jayarath: quite clear here that he is not going to explain this here, he does, 
nonetheless, present a reference from the Jayadrathayamala, where this practice is explained 
quite clearly, below in TAv ad 29/128cd-129ab. 
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According to such (scriptural) pronouncements, if one performs a 
sacrifice or the like with a body that is not divine, it would give no fruits. 
Accordingly, here (in this case), the adept should contemplate Bhairava’s state 
within himself. Thus he says: 


TAPAS | 33 di 


tatroktamantratadatmyad bhairavatmatvam ānayet | 22 || 


By virtue of (his) state of identity with the Mantras mentioned 
(previously), there (for this purpose, the adept) should induce (within 
himself) Bhairava’s nature. (22cd) 


(The Mantras) ‘mentioned (previously) are Matrsadbhava and the 
rest." As he will say: 

“Just by recollecting that: “I am not, nor is there another. I am only 
energies" — he should always cultivate in this way this impression (and attitude) 
(vāsanā) (within his mind). 5 


In this way, by this kind of creative meditation (bhdvand) within the 
body and the rest (of the psycho-physical complex), it is said that: 


*(Although) without form, the godd assume a form, and having 
done so, reside within the body. (There within it,) they play with many kinds of 
emotive states (bhdva), (impelled by their) longing (to get) the best of 
substances,’ 7° 

All the deities, that is, the goddesses of the senses and the like, approach 
(the worshipper) because of (their) greed for (the sacrificial substances offered 
in) worship (pūjā).” Thus libation must necessarily be offered to them in accord 
with the dictum that ‘if libation were not to be offered to a Mantra that has come 
(before the worshipper in the place of worship), it steals away half of (his) 
body.’ 

Accordingly, he says: 


a ҮНӨ afer 1 
Рб чата едт a 999 1 23 1 


? See above, 29/18cd-19. 

75 Below, 29/64. 

% This quotation is similar in tone and content to a reference from the KGlikula below in 29/43cd. 
A line from this verse is quoted below ad 29/183-185. It is most probably drawn from the 
Virávalitantra. See note there. Indeed, verses 183-185 present a ‘creative meditation’ (bhàvana) 
drawn from the Viravalitantra, practiced by a couple engaged in Kaula sexual yoga. 

T There are two aspects of Каша transgression. One is a test of nondual awareness and resulting 
self-empowerment. The other is the use of magical substances and the manipulation of impurity. 
The latter draws goddess and yoginis to the place of worship, thereby making their power 
available to the adept (sadhaka). 

78 Also quoted above in 15/566 (562) and in 26/53cd-54ab. It is clear in the first instance that the 
source is the Gamatantra. 
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tena nirbharam atmanam bahiscakranucakragam | 
viprudbhir ürdhvádharayor antahpityà ca tarpayet | 23 11 


Thus, he should offer libation externally to (his own) Self, which is 
full to overflowing and is present in the (Main) Wheel and subordinate 
ones, with drops (of the liquid of the sacrificial vessel sprinkled) upwards 
and below, and by drinking it inwardly.” (23) 


‘Thus’, because he has induced the state of Bhairava’s nature (in 
himself). (Drops are sprinkled) ‘upwards and below’, that is to say, to the side 
(i.e. right and left) also. * That is said (in scripture where we read): ‘therefore, О 
beloved, one should offer drops above and to the side’. The meaning is that by 
(sprinkling) drops (of alcohol from the sacrificial vessel) all around externally 
and drinking inwardly one should offer libation to the Self, which is followed by 
the wheel of the deities (of the senses). 

Surely, in this way, just by (doing) this, the Kula sacrifice is 
accomplished; what else remains (to be done)? With this doubt in mind, he says: 


1) The External Sacrifice 


The Liturgy of the Kula of the Siddhas and Their Consorts 
(siddhapatnikulakrama) 


wem Ray: телата тя | 
ттен баеса n 2v n 


tathà pürnasvara$myoghah procchaladvrttitavasat | 
bahistàdr$am atmanam didrksur bahir arcayet | 24 || 


The flux of the rays of his own (faculties,) full (and replete) in this 
way (due to his inebriation), wishing, because of the upsurging state (of his 
exuberant consciousness that pours out through the senses), to behold (his 
own) Self (atman) like that outwardly (also), he should worship externally. 
(24) 


Once the wheel of deities, that is, the goddesses of his own senses etc., 
are filled (with exuberant consciousness) ‘in this way’ by the aforementioned 
process (krama), (the adept) rests within his own Self alone, in the manner 
taught previously (in the following verses): 


79 This verse is quoted by Jayaratha ad 29/108-109ab. It is clear from his citing it there that the 
libation is made of the mixed sexual fluids produced by the couple engaged іп Каша ritual and 
yoga, at the moment of orgasm. This is drunk by both of them. 

V? He takes drops and sprinkles them on his body, up and down and to the sides. By sprinkling 
onto his body, he purifies his principal and subordinate energy centres, and by sprinkling around, 
he purifies the site. 
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“Just as the female donkey or mare entering (at the moment of orgasm) 
into her own abode, (that is, the Yoni,) the temple of bliss, made of contraction 
and expansion, delights in her heart, (similarly (the yogi) should rest (srayet) in 
the Bhairava couple, established in expansion and contraction, full of the 
aggregate of phenomena (bhdvavrata) repeatedly destroyed and created (again 
and again).)'*! 


If the functions of (his) senses have unfolded (in this way) externally, 
‘wishing to behold’ his own full (unlimited) ‘Self’ in an external form as well, 
he contemplates how supreme consciousness shines (replete with all things.) 
that are like a reflection (pratibimba) (within it that it generates within itself, 
and of which it is) the original image (bimba). Then ‘he should worship 
externally'. The meaning is that there (in that case) also, it is right (and 
reasonable to engage in) the liturgy of the (outer) worship (of the deity 
(arcakrama). 

As our teacher (Utpaladeva) has said: 


`О Lord when all this world is made of You who is directly (apparent), 
what is not the sacred site (ksetra) for (Your) devotees? Where is their Mantra 
not successful?” 


And where is that? With this doubt in mind, he says: 


The Deployment of the Pantheon with the 
Offerings, Utensils and Mandala 


эт#ї®5# ЕРТ TET À | 

ont бачагї aS | 24 
Afer pÀ Heiss THE | 

чет ЧЧ BT яте] | weg 25 
ani gda TH ФИ Зет | 


arkamgule ‘tha taddvitrigune raktapate Subhe | 
vyomni sindürasubhage rajavarttabhrte 'thavà I| 25 11 
nürikelàtmake kadye madyapürne ‘tha bhajane | 
yad và samudite rupe mandalasthe ca tadrsi \\ 2611 
yagam kurvita matimams tatrayam krama ucyate | 


Now, the wise man should perform the sacrifice on an auspicious 
red cloth measuring twelve (arka) fingers, (or) two or three times the size; 
in a circle (vyoman) (drawn and) made beautiful with vermillion (sindüra), 


М! Jayaratha only quotes the first of these two verses from Chapter Five above (i.e. 5/58cd-59ab), I 
have added the following one to complete the sense. 
? $$ 1/4. 
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or else fashioned with indigo (rajavarta);? in a vessel full of wine, be it a 
skull (or) coconut shell, or else on (their) collective form. (He should 
perform the sacrifice) where the Mandala is located on such (an 
arrangement). The pantheon (krama) (celebrated) there is said to be this 
one (which follows). (25-27ab) 


‘Arka’ (literally means ‘sun’. As there are twelve, one for each month 
of the year, it denotes the number) twelve. And it is (also) said: 


‘One should fashion a dot (vyomabimba) with indigo powder and then 
add a red circular line made with vermilion (around it). Or else one may do it 
the other way around (i.e. vermillion in the centre and indigo around it). Or else 
the circular line may be white. 


In this way, the abode (of the sacrifice, that is, where it is performed,) is 
not only the ground, a cloth and the sacred seat of the Боду" individually, it 
(may) also be (all three together) collectively. Accordingly, he says: *or else on 
(their) collective form'. Thus, the red cloth is on the surface of the ground, and 
(on top of that,) the skull, which is denoted by the words ‘sacred seat of the 
body’, or else, (it may be) a coconut shell (visvamitrakapála), which is a 
symbolic substitute for it. (He should perform the sacrifice) ‘on such (an 
arrangement)' means on (all of them together) collectively, but it should be 
‘where the Mandala is located’. The mandala is the (diagram drawn) on the 
ground, (the parts of which) are arranged in the manner appropriate (for this 
rite) (yamánasannivesa). And (taking that as) a support there, or wherever 
that may be, (is placed) the red cloth, and on top of that also, the skull. 


He (now) teaches that pantheon (krama): 


%® rajavarta is the blue colour of lapis lazuli. As this is costly, it usually replaced with dark blue 
indigo powder. We have seen (above verse 15cd) that there are three places the sacrifice can be 
performed, namely, on the ground, on a piece of cloth, or on a skull. The word vyomni, which 
generally means ‘in the sky’, must therefore mean, in this case, ‘on the earth’, as Jayaratha 
confirms. Accordingly, Gnoli understands this statement to mean that vermillion or crushed lapis 
lazzuli / indigo power is simply scattered on the ground. Dupuche, more reasonably, it seems to 
me, understands ‘vyoman’ here to mean a circle that is drawn with these materials, although 
vyoman in the sense of ‘circle’ is not registered in the lexicons. The emendation of rdjavarttabhrte 
‘containing rájavartta', which makes little sense, to the more likely original rdjavarttavrte 
‘fashioned from ràjavartta' , supports this interpretation. 

™ Below ad 29/35-39, Jayaratha quotes the Kulakridavatdra as the source Abhinava draws from 
there; perhaps that is the source of this verse also. This would be a Krama text if Dupuche (2003: 
200 n 40) is right that this is a Krama mandala. But this seems to me to be unlikely. The word 
‘krama’ here (in 29/27b) simply means ‘liturgy’. It is not a reference to the Krama school. The 
worship of a Gurumandala along with that of the deity is standard practice in the Kaula ritual of 
most if not all Kaula schools. See above note, 29,8. For its symbolism, see Sanderson 1986: 198 
and ‘Meaning’: 56. 

% See above 29/15cd. 
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The Kula Mandala 


The Outer Entourage of Deities, Teachers, Siddhas, and Yoginis 


үче терот чі TT qp 26 I 
age aM RSA: tarda i 
m RR тїз Tur: 22 и 
frac ЕСЕ TRA | 


diy udicyam rudrakonàd vayavyantam ganesvaram || 27 11 
vatukari trin gurun siddhan yoginih pitham arcayet | 
pracyam disi вапеҳааћа arabhyabhyarcayet tatah W 28 11 
siddhacakram dikcatuske ganesadhastanantakam | 


In the north, commencing with the northeast corner and ending in 
the northwest, he should worship Ganesa, Vatuka, the three teachers, the 
Siddhas, Yoginis, and the sacred seat (pitha). In the eastern quarter, 
starting from below Сапеќа, he should worship the assembly of Siddhas 
(siddhacakra) in the four quarters, ending (where he began) in the place 
below Сапеќа. (27cd-29ab) 


(Beginning) ‘in the north’ proceeding anti-clockwise 
(pràjapatyakramena),"^ (the first to be worshipped is) *Gane$a', in order to 
remove obstacles and (also because) he is (Siva's) beloved (son). The same 
applies to Vatuka. There ‘the three teachers’ are (one's own) teacher, grand- 
teacher and great-grand teacher. ‘The Siddhas’ are fully accomplished, being 
both those who have always been so and others. (Similarly,) the ‘Yoginis’ are 
those who have always been (fully accomplished) Yoginis and others. The 
‘sacred seat (pifha)' (in this case is) Jalandhara, for it is from that that this 
(Trika) system has been brought down (to earth, ) through the lineage of Siddhas 
and Yoginis. Thus he should worship Ganesa on the northeastern corner of the 
outside square (surrounding) the mandala. Then (successively,) Vatuka (N), the 
three teachers (NW), the sacred seat (W), the Siddhas (SW) and Yoginis who 
have always been accomplished (S), so that, going down progressively in a line 


* Dupuche notices an association of Prajapati with the sibilants, especially S of Parü's seed- 
syllable SAUH. He suggests that ‘in worshipping upon the cloth, the celebrant starts from the 
outermost layer, S, and moves through the three energies of will, knowledge and action, 
symbolized by AU, to reach the centre Н.’ This may be possible, but I see no indication that this is 
the practice, and Dupuche does not supply any proof that it is. 

*' The printed text is apparently corrupt and lacunose. It reads sa са arthat savallabhah. 1 
understand it to mean that ‘he (sa) is the most loved (vallabha) . Thus, for this reason also, he is 
worshipped first. But this interpretation, like the reading, is not certain. See below, 29/130cd- 
131ab, where it is clearly stated that the sequence begins with Ganesa. 

* "The sacred seat’ is an open cipher, as are the three teachers, which is filled in according to the 
worshipper's own tradition and lineage. Above, we were told that Sambhunatha, Abhinava's 
venerated Trika teacher, came from Jülandhara (see TÀv ad 1/213). Perhaps this is why Jayaratha 
makes this association. 
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up to the southeast corner, (one should worship) the three kinds of teachers, 
according to whether they belong to the Divine Current, the Current of the 
Siddhas and the Human Current, according to the downward sequential order of 
their lines (from Divine to Human), up to the southeast corner." As is said (in 
the Malinivijayottara): 


‘After having worshipped Сапеќа at the door in order to remove 
obstacles, he should then worship the lineage of teachers, beginning with his 
own teacher." 


Again: 
“Сапеќа, Vatuka, the Siddhas and the line of teachers . . ." 


Ganesa 


Yogini Siddha 
NW w 
Diagram of the Kulamandala according to MV 11/8 presented in ТА 29/27ab. 
Taken from Gnoli, 1999, page 435 
9? The text says that the worshipper should proceed from the northeast to the southeast. But that 


way, the east is not accounted for. Is it left empty, or should we assume that the three currents of 
teachers are worshipped in a line that extends from the east to the southeast? The first teacher of 
the Divine Current is the deity. This way it would be given pride of place in the eastern quarter. 
b 

MV 11/8. 
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What has been stated refers to the adept (who sits) facing east, so that 
(the three teachers are) worshipped on his left. Again, (if the adept) is facing 
north, (the three teachers) should be placed in such a way that are on the left in 
relation to himself and worshipped there. (However,) first of all Gane$a and 
Vatuka should be worshipped at the door of the outer square in the southeast 
and southwest corners (respectively). This is understood by implication, insofar 
as they should be present in the right and left sides of the sacrifice. As the 
teachers (say): 


*Gane$a and Vatuka are traditionally (srutipürva-) on the outside right 
and left-hand corners.” 

Then, after having worshipped the teacher in the eastern quarter, 
beginning from the second square, which is placed below Сапеќа, who is in the 
northeastern corner of the outer square; moving clockwise, beginning with the 
east (pürvádikramena) into the southern quarter (onwards), until one reaches 
(the north,) the place just below Gane$a, опе should worship the set of four 
Siddhas who descended successively (into the world, bringing with them the 
Kaula teachings in the four Ages) beginning with the Golden Age, in the four 
cardinal directions, that is to say, in the four (corners) of the square which is 
placed within that square. The meaning is that he should worship them in the 
sequence (krama) that will (now) be described. That is said (in the following 
passage from scripture): 


‘Then, below GaneSa, he should sacrifice to the entire the mass of 
Mantras. After that, there itself, he should worship their wives also.’ 
He says that: 


The Four Yuganathas, Their Consorts and Disciples 


"EE: ЕТЕ goi SIT WE | 28 1 
атаач: TT | 

WRT ASSAM BA geoi STA AE | 30 I 
sat art wafer ara: | 
FASS AT: qeor-$ SAT FE 1 32 1 
fassus Fe Tuo Wi | 

"ud. WURST ч We MPRP і 33 di 
wir meg ése Бат теа | 


khagendrah sahavijjamba illatambaya saha I| 29 Il 
vaktastir vimalo ‘nantamekhalambayutah рига | 


?! Dupuche translates ‘traditionally at both the right- and left-hand corners.’ 
92 MV 11/9. The previous verse, cited above, refers to the teachers. This one is to Gane$a and their 
wives. 
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Saktyà mangalaya kürma illatambayà saha \\ 30 I| 
Jjaitro yamye hy avijitas tatha sanandamekhalah | 
kamamangalaya mesah kullatambayà saha V 31 11 
vindhyo ‘jito ‘py ajarayà saha mekhalayà pare | 
macchandah kumkunamba ca sadyugmam sádhikarakam I| 32 I| 
saumye marutta tsantam dvittyà panktir idrsi | 

"Khagendranátha together with Vijjamba, Vaktasti with ШаїатһЬа, 
Vimala with Anantamekhalamba, are in the east. Kirmanatha with (his) 
consort (Sakti) Mangala, айга with Шататһа, Avijita with 
Anandamekhali, are in the south. Mesanatha with Kamamangala, Vindhya 
and Ajita with Kullatamba and Ajaramekhala, respectively, are in the west. 
Macchandanatha and Kunkunamba and the six pairs (of princes and their 
consorts) with authority (to give initiation) are in the north (of the 
Mandala). Such is the second line that extends from the northwest to the 
northeast." (29cd-33ab) 


° Cf. above, 4/267-269, where Abhinava declares that the veneration of the Yuganáthas and all 
that follows up to 29/39 is prohibited in the Matasastra, which teaches direct realization 
unmediated by any practice, including that of the Kaula procedure(kulaprakriya) taught here. 


The Gurumandala 


NE Ganesa E Guru SE 3 Oghas 
EN Khagendra ш | 
| 
| 
| 
| 
| 
N Vatuka Macchanda Kürma S Yoginis 
! 
j 
| 
| 
Mesanatha 
NW 3 Gurus — W Pith SW Siddhas 
Vatuka Il 1 Сареба 
Adept's seat 


See Dyczkowski (1988, p. 79-82) concerning the entire mandala (called Siddhacakra) with the 
Trika and Krama deities in the centre, which is described and commented from verse 25 to 55. 
See ibid. p. 81 for a diagram of the Siddhacakra. 

% The four teachers who brought the Kula teachings into the world during the four Ages (yuga) 
are appropriately called the Lords of the Ages — Yuganütha. They are worshipped in all the fully 
formed Kaula traditions. Abhinava accordingly places them in the Gurumandala of his 
Anuttaratrikakula. We note, by way of example, that they also appear in the Devipajicasatika, an 
important Kalikrama Tantra. There we read: 
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‘In the east’ means in the eastern (direction). ‘In the south’ means in 
the southern (direction). In this way, there is one Siddha along with his wife and 
two (spiritual) sons (worshipped) in due order (in each of the) three directions, 
beginning with the east. Again, there is something different in the northern 
quarter, namely, as he says, ‘the six pairs’, These are the six (spiritual) sons and 
their consorts, associated together as a pair, making twelve. This is the meaning. 
(This is the) ‘second’, in relation to the line of teachers. It is indicated by this 
that worship should be performed in the four cardinal directions also, in accord 
with the sequence of the line (of teachers). 


He now states (the names of) this group of twelve: 


amaa SRA EA sft итеген 1 33 d 
иет тете wem «70 a mW | 
тете aoa Wee: WENT: | 3% I 


amaravaradevacitra- 

livindhyagudikà iti kramat sad ami || 33 11 
sillat erunayá 

таа kumari ca bodhái | 
samahdlacchi сараға- 

mekhalayà Saktayah sad imah \\ 34 I| 


These six (princes) are, in due order, Amaranatha, Varadevanatha, 
Citranatha, Alinatha, Vindhyanàtha and Gudikanatha. These are (their) 
six consorts (Śakti): Sillat along with Erunà, Kumari, Bhodài and 
Mahilacchi, along with Aparamekhala (respectively). (33cd-34) 


He (now) explains the nature of their authority. 


dvitiye [g: dvitiya] kürmanáthas tu mangalambasamanvitah [8: татга!йттуй- -tari] V 6 1 
16kh-a) trtiye mesanüthas tu kamamangalayà saha | 
15g-b) caturthe [g: catuthe] minanáthas tu [g: nina-] komkanmbüsamayutah 17 \ DP 3/6-7 


"Khagendranàtha and Vij&àmbà came in the Krrayuga. Kürmanütha along with 
Mangalámbà (came) in the second (yuga), Mesanatha along with Kümamangalà in the third, and 
Minanátha along with Korhkanamba in the fourth." 


Similarly, they are mentioned MP (1 SK) p. 115 and MP (3 AS) 183. The 
Kulakridavatara Jayaratha quotes here is Abhinava’s source of verses 36-39. He probably did not 
do so for the previous passage, 29cd-35, because Abhinava's presentation is not as densely 
abbreviated as 36-39, and so is quite clear as it is. This seems more likely than to suppose that he 
is quoting from a different source Jayaratha did not know. We have noted that a passage in ad 
29/25-27ab may be from there. Thus, we may safely assume that the entire passage from 29cd to 
39 is drawn from the Kulakridavatara, and perhaps also the preceding verses from 25. 


TANTRALOKA 


The Conventional Signs Associated with the 
Six Lineages of Matsyendranatha 


чї fe ЙРТ: Чат чї ШАБЫР | 
чаба велат frat ЇЙЇ qp 34 и 
amarar AET | 

чат AA: A ит ATT ЗЕ! 
aiaa Apa a аа атат. 1 
Rarden eaen eA SAT: qp 30 a 
Weuefeodfzeor егетте: | 
этеа аот амтат FT 32 1 


ete hi sadhikarah 

püjyà yesàm iyam bahuvibhedà | 
santatir anavacchinna 

citra Sisyaprasisyamayi \\ 35 11 
ünandüvalibodhi- 

prabhupadantatha yogisabdàntà | 
età ovallyah syur 

mudrasatkam kramát tv etat | 36 11 
daksamgusthadikani- 
sthiküntam atha sā kaniyast vamat | 
dvidaSantordhvagakundali- 

baindavahrnnübhikandam iti chummah W 37 11 
Sabaradabillapatti- 

Паһ karabillambisarabillah | 
adabidombidaksina- 

palli kumbhürikaksarükhyà ca | 38 11 
devikottakuladri- 

tripurtkamakhyam attahásas ca | 
daksinapitham caitat 

satkari gharapallipithagam kramasah V 39 || 


Worthy of veneration are the (six princes) who are qualified (to 
teach), and to whom belongs (this) lineage with many divisions which, 
unbroken and wonderfully varied, consists of (both) disciples and grand- 
disciples. (The names of the members of their respective) lineages (ovalli) 
end with the appellation ‘ananda’, ‘avali’, ‘bodhi’, ‘prabhu’, ‘pada’, and 
‘yog? (respectively). There is (also a corresponding) set of six hand gestures 
(mudra) (one for each one). (They are made by extending) the thumb of the 
right (hand and then the following fingers one after another) ending with 
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the little finger (of the right hand) and (then) the little finger from the left 
(hand). The secret signs (ситта)? (correspond to six places in the subtle 
body, which) are: the End of the Twelve, Upper Kundali, (the location) of 
Bindu (between the eyebrows), the Heart, Navel, and Bulb (in the base of 
the genitals, respectively). Savara, Adabilla, Раа, Karabilla, Ambi and 
Sarabilla (are the names of their respective hermitages). (Their villages are) 
Adabi, Dombi, Daksinapalli,"and the ones called Kumbharika and Aksara. 
Devikotta, Kuladri, Tripurt, Kamakhya, Attahàsa and Daksinapitha (are 
the sacred seats of the goddess to which each one is especially linked). These 
are the set of six hermitages (ghara) (of the six princes), (the villages which 
are their) begging-places (palli), and (their) sacred seats (pitha), 
respectively." (35-39) 


‘Lineages (ovalli)’ are currents of knowledge. There are hand gestures 
and secret signs etc. (corresponding to each) ‘in due order’. ‘(the one) 
pertaining to Bindu' is the location of Bindu, which is called ‘the middle of the 
s Ambilla. ‘Dakşiņapallt 
is Daksinavarta. ‘Kuladri’ is Kaulagiri. ‘Tripuri’ is Tripurottara. ‘Kamakhya’ 
is Kümarüpa. That is said in the venerable Kulakridavatara (in a passage) 
beginning with: 


‘Their hand gestures, secret signs, villages (ра)? and lineages (ovalli), 
the sequence of the sacred seats and hermitages (ghara), are allotted (to them) in 
this way by the father. 

*(The names of the initiates in the lineage of) the venerable Amara (end 
with) Bodhi, (an initiate whose name ends with) Prabhu is in (the lineage of) 
Varadevaka. (That of) Citra is said to be Pada, and (that of) Ali is called 
Ananda, (that of) the venerable Vindhya is Yogi and (that of) Gudika, À vali." 

*Listen in detail to the hand gestures of the six, beginning with the 
thumb of the right hand up to the little finger of the left. The thumb (of the right 
hand) is that of the eldest (spiritual) son, the index finger is that of the second 
one, the middle finger that of the third, the ring finger that of the fourth, the 


% See above 4/267cd-268ab and note. 

% Above Av ad 4/267-268ab, where these verses are quoted, рада reads khattilla, 

°7 Read with quote in TÀv ad 4/267cd-268ab daksinapallt for -daksinabillah, 

? These verses are quoted above in TÀv ad 4/267cd-268ab. For a chart sce appendix A to this 
chapter. See also Dyczkowski 1988: 70 and Dyczkowski 2007 vo.2 p. 361 for two variants found 
in the Kubjikaa Tantras. 

? The text reads palli. If the word is palli, the regular nominative plural is pallayah, which is one 
syllable too long for the metre. If the word is рай, the regular nominative plural is pallyah, which 
also does not fit the metre. Both forms of the word (which means ‘small village’) are attested in 
the dictionaries. We also find both forms in the account that follows, with рай in the great 
majority of cases rather than palli. Although the Sanskrit of the Tantras is not regular, we observe 
that both Abhinava and Jayaratha generally correct it. Accordingly, read the regular form 
pallya(h) for palli. 

1% Although the expression ‘father’ (pitr) to denote a teacher is rare, it makes sense that the 
propagators of a spiritual lineage, especially the founder, be referred to in this way. As we have 
seen, this was Matsyendranátha, the Yuganátha who brought Каша Tantra into the world in this 
aeon (yuga) and allotted these distinguishing names, signs and places to his disciples. These then 
transmitted the same to their disciples. 
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little finger that of the fifth, and the little finger (of the left hand) that of the 
sixth." 

‘I will tell you the secret signs (chummaka) as they are in the Kula 
tradition. The One Beyond (i.e. the End of the Twelve) is that of the first. 
Kundali is that of the second. The centre between the eyebrows is that of the 
third. The pulsing (heart) is that of the fourth. The navel is that of the fifth, and 
the Foundation of Birth is in the sixth." 

"Listen to the sequence of hermitages (ghara) and villages (palli) of the 
six princes. (The hermitage of) Amara is Pattilla, Daksinàvarta, the village. (The 
hermitage of) Varadeva is Karabilla, and the village (рай), Kumbharika. 
Ambilla is (the hermitage of) Citra, and Billa is the village (palli) of (this) good 
middle (son). (The hermitage) of Alinatha is Pulinda, the village (palli) is said 
to be Adabi. Sarabilla is (the hermitage) of Vindhyanatha, and the village (palli) 
is called Aksara. O beloved, Adabilla is the hermitage of the venerable 
Gudikanatha, and the village is said to be Dombi (palli) . . ." 

‘(The wise) know that the place where Amara (attained) 
accomplishment (siddhi) is a meeting place (niketa) in Tripurottara. O fair lady, 
that of Varadeva is Kamarü,"' that of Citra is Attahasa, Devikotta of Ali, 
Daksina of Vindhya, and then"? Kaulagiri that of Gudika." 


Surely (one may ask), what is the use of teaching the lineage etc. (of 
these disciples) in this way? With this doubt in mind, he says: 


sfr agaist waa fa ate ч fdr: d 
эте тето ает ает 1 wo d 


iti sanketabhijno 

bhramate pithesu yadi sa siddhipsuh | 
aciràl labhate tat tat 

ргйруат yad yoginivadanat || 40 || 


If one who knows (these) conventional signs (sariketa) and desires 
accomplishments (siddhi) roams in the sacred seats (pitha), he quickly 
attains from the mouth of the Yogini each thing (he aims to) acquire 
(prapya). (40) 


The adept who knows how to form the hand gestures and the rest, 
desirous of this or that particular accomplishment (siddhi), roaming in the 
sacred seats, having come to know the Yoginis (there) that belong to his own 
particular lineage, by displaying the hand gestures and the rest (to them to see if 
they recognize them), they quickly give (him) all the accomplishments. This is 
the meaning. As is said (in the Kula-kridavatara): 


1° Note that Kamara here is the name of Kamaripa. This form of the name is supported by the 
Chinese kemolou and the traveller Ibn Batutah's Kamaru/Kàmarü/Kamarün (sec Pelliot 1904: 
181-182, cited by Sanderson 2007: 259 note 83). 

" Read with MS Th atah for ata. 
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‘It is said that the hand gesture is that of the Natha of (a particular) 
lineage. Extending the hand and displaying it along with the (utterance of the) 
name (of his lineage) and (the corresponding) (seed) syllable"? in due order, 
(the Yoginis) will thus come to know (the adept's) own Kula lineage. He who 
points upwards (for example) indicates (thereby) his own (Kula). He who, out of 
all (the places in the body where the secret signs are located,) such as that of 
Kundali etc., points to his own, is thereby recognised (by the Yoginis,) who 
know the lineages (to belong to) their own Kula.''* 


Having described in this way the group of six princes, who possess the 
authority (to initiate others), he (now) describes (those) without (this) authority. 


Six Princes with Authority, Six Without, 
and Other Teachers 


bhattendravalkalahindragajendrah samahidharah | 
ürdhvaretasa ete sadadhikarapadojjhitah W 41 II 


Bhatta, Indra, Valkala, Ahindra, Gajendra and Mahidhara — these 
six are celibate (ürdhvaretas), and (so) do not have the authority (to initiate 
and impart Mantras). (41) 


Surely (one may ask), what is (this) authority? With this doubt in mind, 
he says: 


afr fe drier mu mese | 
eun d Эт ЭЧ: b 83 I 


adhikaro hi viryasya prasarah kulavartmani | 
tadaprasarayogena te proktà ürdhvaretasah \ 42 11 


(This kind of) authority (adhikára) is (essentially) the flow of the 
vitality (virya) along the Path of Kula. They are said to be *celibate', 
because they are not linked to that flow. (42) 


(This) ‘authority’ is ‘the flow’, that is, the transmission ‘of the 
vitality’ of the expansion (of energy) associated Mantra and Mudra, as well as 
semen (carmadhatu), along the ‘Path of Kula’, that is, in the disciple's central 
channel within the path of the body, and that of the (Kaula) partner (Sakti) 
within (the sexual centre,) which is the primary foundation (of the series in the 


19 Emend -samanvitah to -samanvitam. 
' This reference is probably also drawn from the Kulakridavatdra. It would make sense that once 
it has enumerated the hand gestures for each Kula, that it would also give instructions as to their 
use. Moreover, the term Kundali for the first one is common to both. 

In the DP, after a simplified version of the account Abhinava presents from the 
Kulakridàvatàta it names the 12 Rajaputras. The names listed іп 29/41 may be drawn from the DP 
to which Abhinava refers in the following verse. 
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subtle body) (@dyadhara).'* This (flow) does not take place for them, and so 
they are said to be ‘celibate’. The meaning is that they are at rest within their 
own nature alone. 

Surely (one may ask), according to the following statement found in the 
venerable Devipaficasatika and elsewhere, there are said to be also other 
teachers with their consorts: 


“Niskriyanandanatha, who is the (first) one, along with Jiianadipti. And 
the second one you have been told is Vidyananda and Raktà. The third one 
worshipped by the Siddhas is Saktyananda and Mahananda. The fourth is 
Sivananda, and the one who should be known as Samaya.' * 


1% Concerning the Foundations in the subtle body, see above, note 19,26. 

1% These two verses are DP 3/15cd-17ab. These verses also found in Yonigahvaratantra fl, 18a 
Asiatic Society of Bengal MS 10000 cat. I p. 108. The only variant (but without difference in 
meaning) is in the fourth line, that reads in the manuscripts: 


17kh-a) Sivanando mahanando [k, g: -nanda] samāyātaś caturthakam [k, kh: -tarn caturthakam; 
g: -tarh ѕатауат * ] | 

For 

Sivànandas tathd }йеуй ѕатауа tac caturthakam \\ 


After listing the Yuganathas and their consorts (DP 3/5-7), the Devipafica-satika, which 
refers to itself as the Kalikulapficasataka, goes on to list the names of the twelve dis ples of 
Matsyendranütha (3/8-10), It then classifies them, as here, into two groups of six. Those belonging 
to the first group are said to be ‘celibate’ (ürdhvaretas), and the second consists of six disciples 
who ‘pos authority’ to impart initiation (ebhyah sad [g: sad] ürdhvaretaskàh sādhikārās 
tathüparüh [k, kh, g: -re] I| DP 3/11cd). After listing the names in the two groups, the verses 
Jayaratha quotes here follow. The four Yuganathas and the twelve disciples of Matsyendranatha 
are listed in the early Kaula Tantras of various schools. Thus, we find the same in the Kubjika 
Tantras. There they are said to be the teachers of the preceding Каша tradition (piirvamnaya), in 
relation to which the Kubjika tradition is the subsequent and final one (pascimamndya). 

However, these four teachers and their consorts are especially associated with the 
Kalikrama. The fourth in line, that is, Sivànanda, can perhaps be identified with the Sivananda, 
alias Jiüánanetra, who brought the Kalikrama from the Uttarapitha to the Kashmir Valley in the 9^ 
century. But even if he is not, Niskriyünanda is portrayed as a founder figure in the 
Ciftcinimatasarasamuccaya, and Vidyananda is said there to be his disciple. Niskriyananda is 
Portrayed there as looking like a tribal &ibara and living in a cave, his eyes raised to the sky in 
contemplation. A beautiful a hymn to the Twelve Kalis in fifty verses attributed to him is recorded 
there. 


‘Listen, О goddess, I will tell (you) about the transmission. The excellent sage Siliciti, 
who possessed the transmission, had a (spiritual) son, rich with austerity. O goddess, the Siddha 
was devoted to the practice of Yoga and bore the appearance of a (wild tribal) Sábara. O beloved, 
known as Vidyananda, he was most profound and excellent. Always established, he lived in 
cremation grounds and devoutly practiced vigilance at night (nisájana). (183) О beloved, he was 
an accomplished lord of yogis, a Hero, and was intent on the practice of the Wheel (cakracára). 
(184ab) 

О Great Goddess, Srisaila is a Sivapitha beloved of and pleasing to the deities. To the 
north of it, on a mountain with many peaks, is a divine cave made of gold which is venerated by 
Siddhas and gods. Having worshipped the most excellent peak of (all) Vidyas there, the lord of 
yogis practiced devotion, desirous of the Knowledge of Inaction (nisk: ina). Bearing the form 
of a (wild tribal) Sabara, he practiced a more intense form of divine devotion. (Thus) the 
excellent sage, the venerable Niskriyánanda, was pleased with him and transmitted the 
Kalikakrama to him by his unfailing words. He told him the knowledge of Vami, the sequence of 
fifty planes.’ CMSS 7/181-188. Niskriyananda is also called Siliciti. 
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So why are they not mentioned here, as they are there? With this doubt 
in mind, he says: 


IAMA egere: ете ет: | 
Sree: Ра ает т: | 3 od 
хата атте HS УТТА | 
amean ЧЛ Jord RAT и к di 
а fasta Wqsur sen us deu | 
TAS ATH AGATA ЧЕ 1 КЧ И 
її ж: Tea ТУНА. | 
anyás са gurutatpatnyah $rimatkàlikuloditàl 
anattadehah kridanti tais tair dehair asankitàh \\ 43 || 
prabodhitatathecchakais tajje kaulam prakásate | 


tathürüpatayà tatra gurutvam paribhdsitam || 44 11 
te viesün na sampiijyah smartavyà eva kevalam | 


There are other teachers and their wives who are mentioned in the 
venerable Kalikula."" Disembodied, they play (freely) without a care with 
these and those bodies (of men and women)! whose desires (to unite 
sexually) have been awakened in this way." (The knowledge of) Kula 


W The text Jayaratha refers to as the Devīpañcaśatika or just Pañcaśatika is called 


Kálikükulapaficasataka in the surviving manuscripts, We have seen that other teachers and their 
wives are mentioned there, so it is possible that Jayaratha has identified the source correctly. If so, 
Kálikula is short for Külikakulapaficasataka. However, nothing is said about these ‘other teachers 
and their wives' in the DP. It is possible that Abhinava has added these details. But this is 
unlikely. It possible that part of the text has been lost in the DP. If so, this happened before 
Jayaratha had access to it. Ksem: quotes 29/43-44ab in SpSarn p. 21, where he states that his 
source is the Tantraloka (see following note). It appears therefore that the Kdlikula to which 
Abhinava refers is a different text, or else he is referring to a Krama source generically as 
belonging to the Kalikula which, along with Kalikrama, is a common way of referring to what we 
call the ‘Krama system’ in the primary source. 

108 Instead of asankitah — ‘without a care’, with reference to the beings that possess the couple, 
Ksemarája reads asankitaih, which agrees with ‘those bodies’. In this version, it is the bodies that 
are ‘without a care’, i.e. they have no knowledge that this is taking place, nor are concerned about 
it. 

'® See above comm. 29/22cd. 
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(kaula) shines when one is born from that (union)." (His) status as a 
teacher (gurutva) is explained there as being of that nature." 

Those (teachers) should not be worshipped in particular (separately 
in the Mandala). They should only be remembered. (43-45ab) 


And those other teachers along with their consorts mentioned in other 
scriptures are ‘disembodied’, because they have not assumed a (specific) fixed 
body, and so, because they are not perceived by any other (living being), ‘they 
play with these and those bodies’ of men and women in whom the desire for 
objects (of sexual) sport has been awakened, ‘without a care’, by means of the 
(yogic) practice of entering another person’s body (parapurapravesa). (The 
meaning is that) they experience the play of sexual intercourse (sambhoga). 
This being so, Kaula knowledge ‘shines’ at the time when the womb (is 
impregnated) by the process of transference (sankramana) (of spiritual 
energy)" as a result of that kind of (sexual) union. Or else, (it may do so) at the 
time of birth or after that. It is by virtue of that that they possess this kind of 
status as teachers (that is, as born spontaneously enlightened). Such is the 
pledge (samaya) of the scripture. Perceived by the venerable secret royal 
(rajika) Yoginis, by the goddess's grace, (that Kaula) knowledge is attained 
spontaneously (svabhdvat) from the body (vigraha), and it is transferred by 
them to foetuses (garbhastha) that belong to their own Kula, and (so) is seen by 
those (who have received this grace) from (when they are in) the womb, (or) by 
others who have just taken birth, (or) it is seen by others after twenty-seven 
years (samd). As (these disembodied teachers and their consorts) have no form, 
they should only be recollected here, not worshipped in (any) particular (special 
way). The meaning is that the ancient teachers have not taught that (they should 
be worshipped) in that way. Or else they may be explained to be (the Yoginis) 
Visva and Yoni etc. As is said by this same (text): ^ 


"" Lines 43-44ab are quoted by Ksemaraja in his Spandasaridoha (p.21 see Dyczkowski 1992a: 
70 and notes). There he explains that: *the Khecaris, disembodied, wander in the sky. He who is 
conceived by the practice of sexual union presided over by (their) pure desire, and within whom 
takes place the dawning of pure awakened knowledge, is (an enlightened being) issued from the 
womb of a Yogini.’ He makes no reference to them being disembodied teachers and their 
consorts, as Jayaratha understands Abhinava to be saying here. If Ksemaraja is right, one wonders 
why he also quotes the first line (i.e. 43ab), which states that "There are other teachers and their 
wives who are mentioned in the venerable Kalikula.’ Or аге we to understand that the consorts of 
these teachers are amongst these Khecaris (Skyfaring Yoginis)? 

The word ‘kaulam’ literally means ‘pertaining to Kula’, which Jayaratha understands to 
mean ‘Kaula knowledge’ (kaulajiiána). The version quoted by Ksemaràja in the SpSarh reads 
tajjam for tajje i.e. (The knowledge of) Kula (kaula) shines) that is born from that (union)." 
Instead of ‘(the knowledge of) Kula (kaula) shines when one is born from that (union). 

!!! That is, as one who is born in the womb of a Yogini (yoginibhi). The son of a Yogini is Rudra 
himself, a veritable receptacle of knowledge (see below, 29/162cd-163), and so, as such, is a true 
teacher. We have observed that Abhinavagupta implicitly says this of himself in the auspicious 
invocatory verse (marigalasloka) at the beginning of all his works in which he expounds 
Anuttaratrika, See above, TÀv ad 1/1. 

H? See above, ad 2/2 note 2,9, concerning initiation through direct transference. 

!"" Jayaratha introduces this citation saying — yad uktam anenaiva, which means ‘as is said by this 
same.’ It is possible that Jayaratha is referring to Abhinava here, but that is unlikely; one would 
expect Jayaratha to address the teacher in a more formal manner. Is this citation drawn from 
another work by Abhinava? It is possible the first three lines of this citation are drawn from the 
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‘(The names of the lineage holders of) this group of five teachers is — 
Viva, Jagad, Bhava, likewise Prajapati' and then Kula. (Each is) said to end 
with the word ‘yoni’. (1) Virya (Vitality), 2) Ksobha (Arousal), 3) Bija 
(Seed), 4) Srsti (Emanation), and 5) Sarga (Creation) — these are said to be the 
(five) energies (who are their consorts).' ^ 

1)‘Intense enthusiasm’ (atyautsáha), 2) ‘energy’ (Sakti), 3) ‘forbearing 
harmony’ (ksamasangati), 4) ‘outpouring’ (ucchala) and 5) ‘creation’ 
(praklrpti)'” — these are the energies that have seized some external body 
somewhere, in consonance with the expansions of their own (corresponding) 
teacher (guru). (Their) emergence is certainly independent not. (It happens) just 
by the strength of the will alone. When they assume (the state of) a couple, then 
their desire is played out there, and the fruit is, in truth, knowledge of the 
supreme plane.’ "ë 


DP and reworked by Abhinava, and that what follows is his explanation. This seems unlikely. Not 
only does the text lack the sophistication we would expect from the master, it is hard to determine 
what previous work of his it could be. The citations from the Sripürvapafcika do not indicate that 
it contained Kaula Krama teachings of this kind. Nor could it be from the Kramakeli. It is much 
more likely that Jayaratha is saying that he is quoting from the same source to which Abhinava 
refers. If so, although the content does coincide to some extent with that found in the DP, 
confirming that it is a Krama source, it is not the DP, although there can be no doubt that this 
passage is drawn from a Kalikula Tantra. 

! Emend, on the basis of the DP, prajapatikularh to prajapatih kulam. 

!'5 The text reads: 

visvar jagadbhavam [read with th: jagadbhavam] atho prajápatikularn tatah | 

yonisabdàntakarh proktarh gurünàr paficakam tv idam || 


Cf. visvayonim jagadyonir [g: japadyoni] bhavayonir prajápatim M 19 11 
райсатаћ kulayonirh ca patnis tegárh Srnusva ca [g: me] | DP 3/19cd-20ab 
"6 The text reads: viryar ksobho Бат srstih sarga itimah [th: -mà] Saktaya uktah | 


Cf. retayonirh bijayoniri srja (> sargarh) srsti tathaiva ca V 20 Wl 

райсатат ksobhayoni vonim] ca ksetrarüpas tu йай | DP 3/20cd-21ab 

117 These five energies are not listed in the DP. Possibly they are Abhinava's gloss, as is what 
follows. 

118 Compare with this passage from the DP: 


visvayonir jagadyonim [g: japadyoni] bhavayonirn prajapatim V 19 1 

райсатат kulayonir ca patnis tegám $rnusva ca [g: me] | 

retayonim bijayonim srjasrstim tathaiva ca \\ 20 || 

райсатат ksobhayoni [k, kh, g: -yonim] ca ksetrarüpastu ágatà | 

ksetrari [g: ksentra] ca [g: sca] ksetrapalasca [g: ksentra-] sisutvád [g: śiśru-] vatukah smrtah W 
211 

bhütàni bhütapatnim [g: -раіпат] ca dinmátrim api [g: digmatri-] yoginim | 

17kh-b) ksetrapálena balyartharn [g: valyatvarn] yajet tat paramesvara 22 W 

kulesvarah kulesvaryà ganeso gurusantatih [kh: -sántatih] \ 

avari kuladüti ca [g: va] khacakrari saktipuskaram \ 23 ll 

etàni püjayed deva mantrena dvyaksarena ca | 

kandacakrantare [g: -ra] sthüne püjayet paramesvara W 24 ll 

17g-a) athavà bahyato deva dvipaücadalake kaje [g: jet] | 

onayah райса madhye kalantakarini [g: karanta-]\\ 25 V 

а] paficake deva patnis [g: patni] геуйт prapüjayet | 

siddha dvaragragah püjyà ye cánye gurusantatih (> -teh) 112611 

mandalar raktavarnabham susamam sumanoramam [k: sumanoharamam] | 

18kh-a) nānyena rajasa [k, kh: rabhasa] karyarh [k: kārye; g: karyyam] vilomün maranam bhavet 
1271 
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Worship Further Within the Mandala 


TAS AAA AGIA ЧЕ xy odi 


їчї БАТ: Is Tas | 


tato ‘bhyantarato vayuvahnyor mátrkayà saha \ 45 11 
mālinī kramasah püjyà tato ‘ntarmantracakrakam | 


Then, further in, Malini should be worshipped in due order, along 
with Matrka, between the northwest and southeast (quarters of the 
Mandala). Then, (after that, still further in, he should worship) the inner 
(triangular) wheel of the Mantras (of the Three Goddesses along with 
KuleSvara and Kuleévart in the centre).' (45cd-46ab) 


‘Then’, from that second square ‘further in’ within the space, Matrka 
should be worshipped ‘in due order’, beginning from the northwest corner up 
to the southeast corner, progressing upwards (i.e. clockwise) successively, 
whereas Malini (should be worshipped) from the southeast to the northwest, 
Progressing downwards (i.e. anticlockwise). Thus, it is accomplished. “Then’, 
that after the worship of Маска and Malini, the ‘inner (wheel)’, that is, 
within the triangle which is in the location of the calix in the middle of the 
sacrifice, the three goddesses, Para and the rest, are there in the corners in the 
east, south and north, along with (their) Bhairavas, and Kuleśvara is in the 
middle. As he will say: 


Visvayoni, Jagadyoni, Bhavayoni, Prajápati, and Kulayoni is the fifth. And (now) listen 
to their wives. Retayoni, Bijayoni, Srjayoni, Srstiyoni, as well as Ksobhayoni, the fifth, which has 
come in the form of the Field (ksetra). And (there is) the field, the Guardian of the Field, who 
because he is a child is called Vatuka (the Boy). (19cd-21) 

(There are) the ghosts, the wife of the ghosts, and the Yogini who is the mother of the 
directions. O Supreme Lord, offer sacrifice to that, along with the Guardian of the Field, to serve 
as an animal sacrifice (bali). Kule$vara with Kulesvari, Ganesa and the lineage of teachers, Savari 
and Kuladüti, Khacakra and Saktipuskara — O God, these should be worshipped with the two 
syllable Mantra. O Supreme Lord, one should worship them within the Wheel of the Bulb 
(kandacakra), (22-24) 

Or else, O God, externally in a lotus with ten petals. The five Yonis should be 
worshipped intensely, with (Kali) who brings about the end of time (kdlantakarini) in the middle. 
Their wives, O God, are in the second group of five. The Siddhas that are in front of the door 
should be worshipped, and also the others that belong to the lineage of teachers. The mandala is 
red, well balanced, and very beautiful. It should not be made with any other (coloured) powder. 
By (doing it) in the reverse order, there is death.’ DP 3/19cd-27 
' The Gurumandala within the composite Каша Trika mandala taught here, in which the deities 
are worshipped in the central core, is described up to here (beginning from verse 25). The 
description of the remaining part of the mandala where the deities are worshipped begins from 
here and continues up to verse 55, Then Abhinava presents another form of the Kula ritual, for the 
worship of the deities drawn from the Madhavakula, See Dyczkowski 1988: 79-82 concerning the 
entire mandala (called Siddhacakra) with the Trika and Krama deities in the centre, which is 
described and commented here from verse 25 to 55. See ibid, p. 81 for a diagram of the 
Siddhacakra. 
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‘Having worshipped the couple KuleSa (and KuleSvari) in the centre, 
(then) the (three) goddesses on the three spokes (of a triangle).’ po. 


Even as he continues to explain here in accord with (his) subject, he 
now explains how (the title) Kule$vari is applied to the main (deity) as the 
primary one. 


Kulesvari and Kule$vara in the Centre 


maama a me ve oa 
"mer fat: pat Эт He чубай | 
wr пе яч eat нүче wwe od 
TRAST TARTS ЧЕЧ | 

wad = т {з afe ат ЧӨП Еи 


mantrasiddhapranasamvitkaranütmani уй kule || 46 11 
cakratmake citih prabhvi proktà seha kulesvari | 

sā madhye $riparà devi mátrsadbhàvarüpint \\ 47 11 
püjyà ‘tha tatsamaropàd aparatha parapara | 
ekavira ca sa рӣјуа yadi và sakulesvarà | 48 11 


She who is said to be the powerful (prabhvi) (primary) energy of 
consciousness (citi) present within Kula, which is the Wheel of mantras, 
Siddhas, the vital breath (ргйпа) and the senses, is here KuleSvari. She 
should be worshipped in the centre as the venerable Goddess Para in the 
form of Matrsadbhava, and as Apara and Parapara by attributing (to 
them) (ѕатағора) (her status). Again, She can be worshipped alone 
(ekavira)"" or together with Kulesvara (Her Lord).'” (46cd-48) 


1% Below, 29/131cd. 

121 Cf, below 29/69. 

12 This setup allows the main deity to be both the Trika goddess Рага and the Krama goddess 
Kalasarnkarsini, that is, idbhàva. Abhinava clearly states that they are the same (above, 
4/176). They can both equally be ‘KuleSvari’ — the goddess of the Kula. In the centre, she can be 
worshipped alone or with her partner. One wonders if it is not Abhinava himself who has 
populated at least this inner part of the mandala. He places, as one would expect, the circle of 
Twelve Kális around the centre. In this way he incorporates their mandala into the very core 
around the inner triangle, the corners of which are occupied by the Trika goddesses. Abhinava 
established at the very beginning of the Tanrráloka, just after the introduction, that they too are 
themselves equivalent to the Twelve is. But while Abhinava makes very clear in this way how 
central and fundamental this association between Trika and Krama is in this way, he does not 
supply an authority for this view. The authority cited for this syncretism is invariably the 
Devyayámala. Thus, this is probably Abhinava's source here. Although he may not be quoting it 
directly, it is likely that this is the layout in the Devyayamala, taking Matrsadbhava here to be 
Kálasarkars We have seen that in the Devyáyámala, Kalasarhkarsi also above Para as 
Partita (3/68cd-70 (69-71ab)). This is also how she is represented in its version of the Trika 
Mandala described below in chapter thirty-one. Here she pervades all the goddesses. Moreover, 
we are told here as well as below that she can be worshipped either alone, as a solitary goddess 
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As the Mantras Para etc. and the Siddhas etc., as well as the vital breath 
and (the cognitive senses that are) the instruments of the intellect, *Kula' is the 
Wheel which is the aggregate of the objects of worship that are the body of the 
worshipper. Within it ‘is said to be’ ‘the energy of consciousness’, which is 
nothing but the full (unlimited pulsing) effulgence (sphurattà) (of the light of 
consciousness,) that is ‘powerful’ because it is the abode of rest (of all things). 
It is that which is here KuleSvari, and so is denoted by that name. This is the 
meaning. (She is Para, who is also worshipped in the centre as Apara and 
Рагарага) ‘by attributing (to them) (samáropa) (her status)’. Thus, each one 
is closely connected (with her and one another), Accordingly, the intended sense 
is that (whichever one is the deity the disciple) prefers to worship, selected in 
accord with where the flower (the disciple has dropped in the mandala happens 
to) fall, should be worshipped by him. 

Surely (one may ask), what difference is there in worshipping with the 
liturgy of the couple from the liturgy (of just the goddess) alone? With this 
doubt in mind, he says: 


wea Geer a: TA: | 
areata gated рэта gov oa 
Tenet: afar лора. | 
"p ITA PATTA I ue qi 


prasarecchaktir иссһӣпа sollaso bhairavah punah | 
Satighattanandavisrantya yugmam їйһат prapüjayet | 49 11 
mahdaprakasaripayah samvido visphulingavat | 

yo rasmyoghas tam еуйіға püjayed devatàganam II 50 11 


Sakti, swollen (with passion) (ucchüna), flows forth, and Bhairava 
pours out with enthusiasm (to unite with her) — one should worship the 
couple in this way by resting in the bliss of (their) union. A stream of rays 
emerges like sparks from (their united) consciousness, which is the Great 
Light. That is the host of (attendant) deities one should worship here. (49- 
50) 


If Sakti is propense to Bhairava and ‘flows forth’ (towards Him) while 
Bhairava is (also) intent on Sakti, then by virtue of their mutual intent on one 
another, in this way (they unite). One should worship the couple as the repose 
within the wonder of one's own innate nature (svátmacamatküra), which is this 
bliss brought about by their union (and mutual) attainment. 


"When it is generated by bliss alone, Brahman's state is established 
(spontaneously) by itself." 


who governs the ‘family’ (Киа) of deities she pervades, that is, as Kulesvari, or with her consort, 
Kulesvara (29/69-70ab). 
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In accord with this teaching, one should contemplate the couple which 
is the supreme Brahman alone, which is the one compact mass (of 
uninterrupted) consciousness and bliss. This is the meaning. “That is’ (the host 
of deities), it is not separate (and different) from that (couple). 

He says what that (attendant host of deities consists of): 


Around the Triangle: the Twelve Kalis, 
the Groups of Four, and Sixty-four Yoginis 


SASH WSS Ta T | 
age ат aes ат ат ww fo WW ue и 


antardvadasakam piijyam tato ‘stastakameva ca | 
catuskam và yatheccham va kā ѕаһкһуа kila rasmisu V 51 11 


One should worship the inner group of twelve, and then the group 
of eight times eight, or else the group of four, as one prefers. Indeed, what 
(limit can there be to) the number of rays (of light)? (51) 


*The group of twelve' consists of the goddesses of emanation and the 
rest (of the twelve Kalis),"* or else those that will be mentioned in the Chapter 
(Thirty-three) where (the assemblies of deities are listed) together.” ‘The 
group of four’ consists of those beginning with Siddha"? or those beginning 
with Jaya."* 

Surely (one may ask), it has been said that the rays are thus endless (in 
number) and taught in many ways in other scriptures. Thus, there is no limit (to 
their number and form,) as all of them are not taken into consideration, because 
such is their condition, then the ritual observance (anusthàna) of that (particular 
grouping) would not be (specifically) established. So why is it said that that 
inner group of twelve, which is not enjoined in this scripture, should be 
worshipped? (To this objection, we respond that) that is true enough, however, 
this is the intention of other teachers, and so this has been taught in this way. 
Thus, he has said on his own initiative that the two groups of eight should be 
primarily worshipped as a couple. Accordingly, he says: 


123 See above, 4/148-176. 

124 As we shall see in Chapter Thirty-three, drawing from various sources, Abhinava lists groups 
of deities arranged in ‘wheels’ of varying numbers of spokes. 

US This group consists of Siddha, Rakta, Suski and Utpalahasta who, according to the 
Netratantra, are worshipped around Bhairava, the deity of the Daksinatantras (see NT 10/17cd-34 
for their visualizations). This set of goddesses is not very well known. Indeed, Sanderson sees 
their presence in the Netratantra as evidence of its origin in Kashmir, as they are found only in 
texts that come from there, namely, the Anandesvarapija, the Brhatkalottara, the Moksopáya, and 
the Jayadrathayamala (Sanderson 2005: 277-283 for details, cf. below, ТАу ad 37/42cd). 

1% This is set of four — Jaya, Vijaya, Ajità and Aparájità — is a well-known group of goddesses 
who surround Tumburu, the main deity of the Vamatantras (for a visualization and other details, 
see Dyczkowski 1988: 149-150 note 181). They are found in Tantras of various schools, They are 
described in NT 11/12-18. 
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The Worship of the Eight Mothers and Bhairavas 


ттёзї ARA stant dud + 1 

tat aren ver artery ESTE Ge 1 
THT mH 
PENSE FST AAT 1 чз и 


таһехї vairifict 

kaumart vaisnavi caturdikkam | 
aindri yamyà mundā 

yogesir isatas tu konegu || 52 11 
pavandntam aghoradikam 
astakam asminn athüstake kramasah | 
dinandadysa 
sampiijyam yamalibhiitam || 53 11 


sanghat 


The (four Mothers) Mahe&i, Уаігійсї, Kaumari and Vaisnavi are 
(worshipped) in the four (cardinal) directions (that is in the east, south, 
west and north, respectively) (The other four namely) Aindri, Yamya, 
Munda (i.e. Camunda) and, Yogesi (are worshipped in the intermediate) 
quarters, beginning with the northeast (northwest, southwest and 
southeast, respectively)." The group of the eight Bhairavas ending with 


"7 Jayaratha derives 
Compare also MV 3/13-14: 


ib from MV 11/11 and 11/15cd, that he quotes in the commentary. 


vargástakam iha jfieyam aghorádyam anukramat | 
tad eva saktibhedena mahesvaryadi castakam || 13 1 
mahest brahmani caiva Каитагї vaisnavi tathá | 
aindri уйтуй са cámundà yogist ceti tà matàh I 14 ll 


"Опе should know that here, (according to this teaching), the eight clas: 
phonemes) are Aghora and the rest, in due order (respectively). That same (group of 
divided into (its) powers is the group of eight beginning with Mhesvari. (13) 

They are considered to be Mahesi, Brühmani, Kaumüri, Vaisnavi, Aindri, Yamaya, 
Cümundà and Yogisi.' (14) 


Note also that the MV associates eight Mothers with the eight Bhairavas, beginning 
with Aghora. Thus, Abhinava follows the MV here. Again, MV 3/14 is paraphrased in TA 
33/3abc, confirming that, as one would expect, out of the variable orders and names of the 
Mothers we find in the sources, Abhinava prefers the one in the MV. Note, by the way, that in the 
BY, which is one of the earliest Bhairava Tantras, MaheSvari is generally listed as the first 
mother, as we have here. At a latter period, the first of the seven Mothers is most commonly 
Brahmani. This is the case in the ЅУТ. Homologized to the eight classes of letters (varga), the 
extra one found in chapter one of the Svacchandatantra, which corresponds to the vowels, is 
Mahilaksmi. However, Ksemarája places Brahmi first in the list of seven. The SvT says: 


"Mahàlaksmi is within the vowels, (Brahmi) born from a lotus is in the gutturals. 
Mahesani is in the cerebrals, Kumarika is in the palatals, Narayant is in the dentals, " 
belongs to the labials, Aindri is present in the semivowels, and Camunda belongs to the sibilants. 
These seven great Mothers are located in the seven worlds.’ SvT 1/34cd-36 
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Ksemarüja writes that ‘the seven Mothers Brahmi, MaheSvari Kaumari, Vaisnavi, 
‘Varahi, Aindri and Camunda are seven rays of Bhairavi.’ 

However, in chapter ten of the Svacchandatantra, where the seven Mothers (plus one) 
are distributed in the directions, the series begins with Brahmani. 


mátarah sapta rüpinyo nandlankarabhiasitah ll 1017 11 
parivarya mahütmünam samantàt paryavasthitah | 
tā digvibhagenaha ---- 


"The Mothers are beautiful and adorned with many ornaments. Having surrounded the 
Great Soul, they are arranged (all) around (him). (10/1017cd-1018ab) 
He describes them according to the divisions of space. 


1) (southeast) brahmi kamalapatrabha divyabharanabhüsità \\ 1018 11 
ügneyyàm disi devesi sthita vai $rir ivapara | 

2) (northeast) sankhagoksirasankasà tv аіапуйт tu varánane \ 1019 ll 
maheSvari mahátejàs tisthate surapüjitàh | 

3) (north) kaumüri padmagarbhabha hárakeyürabhüsità \ 102011 
disyuttarasyarn devesi kaminiparyupasita | 

4) (south) snigdhanilotpalanibhà hàrakundalamandità V 1021 11 
daksinasyarn disi tu sā upaste paramesvaram | 

vaisnaviti ca vikhyátà Sivena paramátmanà ll 1022 11 


Sivenaivadhisthita sati iyam dhyatd, na tu visnund | pratyutaitasyaitac-chaktyamsadhisthitatvad 
eva visnutvam || 1022 I| 

`1) Brahmi, who is (radiant and beautiful) like the petals of a lotus, is adorned with 
divine ornaments. O mistress of the gods, as if another goddess Sri, she is located in the southeast 
direction. 2) О fair faced lady, in the northeast, (white) like a conch or cow milk, is Mahesvari, 
who possesses great radiant energy and is worshipped by the gods. 3) Kaumari, (who shines) like 
the calix of a lotus adorned with a necklace and bracelets, and, in the northern quarter, O 
mistress of the gods, is worshipped by passionate young women (kdmini). 4) (Beautiful) like a 
pleasing blue lotus, she is adorned with a necklace and earrings. In the southern quarter she 
worships the Supreme Lord. She is called Vaisnavi, (and abides along) with Siva, the Supreme 
Soul.’ (10/1018cd-1022) 


Ksemarája: This (Mother) is contemplated as presided over by Siva, not by Visnu. Rather, on the 
contrary, Visnu's state (as Visnu) is because he is presided over by a limb of this power of that 
(Lord Siva). 


5) (south) nilajimitasankasa sarvàbharanabhüsità | 
várunyàr disi devesi vārāhī paryupasthità || 1023 1 

6) (east)sankhakundendudhavalà hàrakundalamandità | 
aindryàrh disi ca sā devi indrani paryupasthità | 1024 11 
7) (southwest) karálavadanà diptà sarvübharanabhüsità | 
nairrtyürh disi cámundà upaste paramesvaram I| 1025 1 


5) O mistress of the gods, like a flash of blue lightning, adorned with all the ornaments, 
‘Varahi is worshipped in the southern quarter. 6) White as a conch, Kunda flower and the moon, 
adorned with a necklace and earrings, that goddess Indrani is worshipped in the eastern quarter. 7) 
Her mouth with big, pointed teeth, enflamed and adorned with all the ornaments, in the 
southwestern direction, Camunda worships the Supreme Lord. (1024-1025) 


etāh sapta parivàrabhütüh, ита tu devi bhagavatah Sarirardhasthastami | saiva yogesvari yasya 
etāh prapaficah | yad vaksyati ---- 

"umaiva saptadhà bhiitva" (10/1029) iti | ata eva pürvam ---- 

"mátrkà bhairavarn devam avargena prapüjayet | 

bhairavi küdinà рӣјуа matRrvargaih prapüjyet M (1/34) 
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Pibana"* and beginning with Aghora should be worshipped, united in 
couples (with the Mothers,) in due order, by experiencing the bliss of their 
union. (52-53) 


'In due order' means that in the eight-petalled lotus outside the 
triangle, the group of four (Mothers) beginning with Mahesi along with (the 
four Bhairavas) beginning with Aghora (should be worshipped) on the petals in 
the east, south, west and north (respectively). So too on the other (petals), one 
should worship the group of four (Mothers) beginning with Aindri, along with 
(the four Bhairavas) beginning with Bhima, from the northeast to the southeast 
(respectively). As is said (in the Mdlinivijayottara): 


"The group of four, beginning with Māheśī (that is, Mahesi, Vairifict, 
Kaumári, and Vaisnavi, is worshipped) іп the eastern, southern and the other 
(two) directions (respectively). In the same way, (the remaining four Mothers) 
beginning with Indrani (that is, Indrani, Yàmyà, Camunda and Yogesi, are 
worshipped beginning from) the southeast up to the petal in the northwest 
(respectively). ^? 

"Then the group of eight Viras should be worshipped after that with the 
procedure stated previously for the Saktis.’"° 


The assembly (sarngraha) of the mandala (is as follows); '?' 


Ksemarája: These seven are surrounding attendants. The goddess Uma, who is half the body of 
the Lord, is the eighth. She is Yogesvari, of whom these are her expansion (prapajica). As he will 
say: ‘Uma herself having become sevenfold.’ (10/1029c) Thus previously (it was said): ‘One 
should worship the god Bhairava of the Mother as the vowels, Bhairavi should be worshipped as 
the gutturals etc., that should be worshipped as the classes of the Mothers.’ (1/33cd-34ab) 

"S Read pivandntam- for рауапатат-, as we find in МУ 1/20b. The eight Bhairavas according to 
MV 1/19cd-2lab, are: Aghora, Paramaghora, Ghorarüpa, Ghorünana, Bhima, Bhisana, Vamana 
and Pivana. The first four are on the east, south, west and north petals, in union with Mahesi, 
Vairifici, Kaumüri and Vaisnavi, respectively. The second four are on northeast, northwest, 
southwest and southeast petals, in union with Aindri, Yamya, Camunda and, Yoge$i, respectively. 
Note also that these eight, in the feminine, are invoked in the Parapara Vidya. Their names are 
listed in a verse quoted from the Trisirobhairava ad 33/3-5. 


The Eight Bhairavas and Matrkas 


Direction |  Bhairava Matrka 


East Aghora Mahesi 

South | Paramaghora | Уайїйсї 

West | Ghorarüpa | Каш 

North Ghorünana | Vaisnavi 
Northeast Bhima Aindri: 
Northwest | Bhigana Yamya_| 
Southwest Vamana Càmunda 
Southeast | — Pibana Yogesi 


Concerning the Eight Bhairavas, see note 1,802; 8,1029; 11,187; 15,386, 391; 29,127; and 30,61. 
13 MV 11/11. Instead of tadvadaisad agni-dalantagam, the edition of the MV reads tadvadaisadi- 
dalantagam, which is clearly incorrect. 

1 MV 11/15cd. 
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“When the area (covered by the mandala) has been divided into eight 
parts, one should draw a triangle in the middle, within a circle consisting of two 
parts. After that, on one part (in the remaining area) which is divided on each 
side into three, (one should draw) an eight-petalled lotus. Then there is a space 
for one part and four squares. Then (the remaining) parts extend in a square, in 
the (four) directions, as far as the diagonals on both sides. Thus, the mandala in 
the Kula tradition is square.’ "°? 


The Sixty-four Lamps for the Yoginis 


aeres fe fast amaA WENT | 
fate wa (Өттө HIST сат dou od 


astástake ‘pi hi vidhau 
nànànámaprapaficite bahudha | 
vidhir esa eva vihitas 
tatsamkhyà dipamálà вуй || 54 11 


With regards to the procedure of the (wheel of) eight times eight 
(rays), that has been expounded (in the scriptures) many times with many 
names, the enjoined procedure is this same one, and the row of lamps 
should also be of that (same) number." (54) 


"That has been expounded (in the scriptures) many times with 
many names', because the number of Kula scriptures is endless, and also 
because their names are many. The (names) of the previous teachers are not 
mentioned here (in the order) by which they should be worshipped, so that they 
do not take up their names in a fixed (order or form) as (established) by the 
tradition. However, they are mentioned with the intention of just indicating their 
(general) extent, so that those names may be taken up as one pleases (in accord 
with one's own tradition). As is said elsewhere by this same (text): 


їз! Perhaps Mandalasarngraha is the name of the text. If so, emend -sarigrahah to -samgrahe. 

132 Translation, with some modifications, is by Dupuche 2000: 215. See there, appendix 12 p. 378 
for diagrams. This passage is probably drawn from a Kulakrama text. It is not found in the 
Malinivijayottara 

133 The Gurumandala described above (29/27cd ff.) encompasses this one and so is integrated into 
it, worshipped first as the surrounding enclosure. The innermost encompassing host is a Trika one 
drawn from the MV. It is the mandala used for the rite of initiation into the Trika of the MV, 
where it is described in chapter eleven. The statement that introduces it (MV 11/2) is elaborated at 
the very beginning of Abhinava's exposition (see above 29/8) of Kulaprakriyà, setting the stage 
for his syncretic Trika-Kula-Krama mandala. 

The group of 64 Yoginis beyond that is nondescript. It does not define in any specific 
way the Kula. Thus, any of the many groupings of 64 yoginis found in the Tantras of other 
traditions also can be appropriated by the Trika — Krama. 

Sequence of the parts of the mandai ) Centre with Para/Matrsadbhava, with or 
without consort. 2) Trika Triangle. 3) Twelve Kalis (represented by 12 dots). (4) Eight Matrkas 
with their Bhairavas on eight petals of the surrounding lotus. 5) Sixty-four Yoginis in eight groups 
of eight. 
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‘The names of the group of eight times seven (teachers) is (drawn) from 
other Kula scriptures, according (to which one) pleases the most . . ." 


By referring here to the group of eight times seven, it is indicated (by 
implication) that the group of eight times eight is (also) considered to be an 
object of worship. In this way, the group of eight need not be worshipped as the 
liturgy of a separate enclosure. For if it were to be so, that would go against (the 
dictates of) the scriptures. So enough of much (talk). (The enjoined procedure 
here) ‘is this same one’, which is characterized (by their worship as) couples. 
Concerning this matter: 

“Опсе the host of Mantras has been invoked, one must offer (them the 
libation (tarpana) that has arisen from the strength of (the officiant’s) faith and 
devotion, along with offerings of flowers, wine, and incense (of various kinds). 
Libation should first be offered to the energized Mantras of Sakti and (Her) 
Lord etc. with wine, meat and blood, and then with flowers, incense, and the 
rest of the full extent (of the offerings)." ?* 


Thus, in accord with this teaching, libation must be offered (to the 
deity) in the course of the Kula liturgy. There (in that case), as the lamps made 
of dough (dipacaru) serve as a substitute for (the flesh) of a human sacrificial 
offering (mahdpasu), they are the main (and most important offerings). Thus, it 
is said that they are the first to be offered (and then eaten)."5 ‘The row of 
lamps should also be of that (same) number'."^ By saying ‘that same 
number’, he is indicating the presence of the pervasive (paradigm) of ‘eight 
times eight’, and that also pertains (to the performance of the rite of) 
consecration.” 

He now talks about another manner (in which the lamps are arranged). 


sermons qp aiden: Чт: | 
aha чєтчзчтат fare wag: pus и 


Sriratnamálàsastre tu varnasamkhyah pradipakah | 
varnás ca mukhyapüjyayà vidyayà ganayet sudhih || 55 11 


According to the venerable Ratnamalasastra, the lamps should be 
the same number as are the phenomes. The wise man should therefore 
count the number of phenomes of the Vidyà, which is the principal object 
of worship. (55) 


That is said there (with regards to this): 


' These verses correspond to 26/51cd-53ab above. There we find the variant -balocitaih for — 
baloditam. See note there. 

135 Cf. TA 29/225-229, where eight times eight lamps are offered representing as many Kulas. 

"^ Cf. below, 29/72cd-73ab. 

137 See below, 29/225-229. 
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‘O fair faced lady, when twilight has ended,"* the reciter of Mantra 
should offer lamps numbering (the number of) phonemes (of the Vidya). O lady 
with fair hips, he should place them in the four directions.” 

‘Thus, I will now talk about Malini’s supreme worship.’ 


As (this teaching) begins in this way, the main object of worship is 
Malini. Thus, the lamps are said to be fifty, as that of the number of its 
phonemes. Thus, as many as are the letters of the root Vidya there (in that case), 
such is the number of lamps that should be prepared. Thus (what he has said) is 
established to be correct. 

Having thus described to this extent the liturgy of the Kula of the 
Siddhas and their consorts (siddhapatnikulakrama), he says the following in 
order to expound (the teachings of) another school (mata) here (concerning 
this), with the corroboration (of its scripture), so as to outline the manner of 
(their) worship. 


2) The Manner of Worship According to the Madhvakula (arcavidhi) 
The Sacrifice Based on Sakti 


Kula Worship in Association with the Sacred Sites 


аата: are Hater BOWS | 
wer атча HS TAA wT I ЧЕ di 


pithaksetradibhih sakam kuryád và kulapüjanam | 
yatha $rimádhave kule paramesena bhasitam || 56 || 


Or else one may perform the Kula rite of worship (kulapüjana) 
together with the sacred seats and fields etc. as the Supreme Lord has 
explained in the venerable "Madhavakula."' (56) 


"The venerable Madhavakula' is а part of the book (known as) the 
venerable Tantrardjabhattaraka. This is the meaning. There exists here (in 
regard to kulapiijana) a syncretistic tradition belonging to some teachers, 


38 Instead of pradose vimale, MS Th reads: pratyuse vimale ‘during a clear sunset’, 

' Th inserts: ratra ca ‘moreover there’. 

' Read srimadhave kule as the metre requires, for srimadhavakule. Cf. above, 15/5374, where 
this form is found. 

141 The Madhavakula is a section of the fourth sarka of the JY. Sanderson suggests that Abhinava 
may have known it as an independent text, which existed as such prior to its incorporation into the 
JY. This would explain why, even though Jayaratha knew it to be part of the JY (i.e. the 
Tantrarajabhattaraka), Abhinava does not refer to it directly as the JY. Abhinava presents the 
tradition — mata — according to this Tantra, following the model of some teachers who integrate 
the account given in Devyayámala with that of the Madhavakula. The following section (v 56-77) 
is a liturgy (paddhari) drawn from the fourth şapka of the JY, into which is incorporated the 
Madhavakula. The procedure is drawn from JY 4 (fl. 117-135) which is called the 
Kálikulapatala. The chapter begins and ends with a reference to the Madhavakula as the source of 
its teaching. (Sanderson 2006: 22 n 59). See Appendix to this chapter 
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(formed) by combining the teachings (artha) of the venerable Devyayamala and 
Madhavakula. Accordingly, (this verse) indicates by implication that, 
alternatively, worship can be performed according to the Kulakrama 
(kulakramapüjana), in association with the sacred seats etc., in the manner that 
has and will be explained in the venerable Madhavakula. He says that: 


Projection of the Sacred Seats onto One’s Own Body 
and That of the Consort in the Krama Format 


Чегета ач | 
Талита еї Чагаа АГАТ: qo a 


Ssrstisamsthitisarnharanamakramacatustayam | 
pithasmasanasahitam püjayed bhogamoksayoh I 57 II 


In order to attain both worldly benefits (bhoga) and liberation, one 
must worship the group of four sequences, namely, (those of) emanation, 
persistence, withdrawal and the Nameless (апата), in conjunction with the 
sacred seats (pitha) and burning grounds (śmaśāna). (57) 


(The attainment of) ‘worldly benefits (bhoga) and liberation’ is the 
reason for (worshipping in that way). This is the meaning. That is said there (in 
the Madhavakula) (in a passage) beginning with: 


"The sequence of emanation (srstikrama) is the first, (that of) descent 
(ауагаға) (which is the sequence of persistence) is the second. The third is 
withdrawal, and the fourth is the Inexplicable (andkhyeya).’' 

“Не who is born in the Kalikula should contemplate (that) creative 
meditation (bhdvand) clearly." ^ 


\ Jy 4/20/59 (MS К fl. 139b, Kh fl. 119b, С fl. 171a). JY 4/20/59. These three references are 
drawn from JY 4/20/59 (MS К fl. 139b, Kh fl. 119b, G fl. 171a) (beginning srstikramam), 61cd 
(MS К fl. 139b, Kh fl. 119b, С fl. 1712) (beginning sa kalikula..), 78 (MS К fl. 140b, Kh fl. 120a, 
G fl. 172a fl) (beginning pithakramena) 

srstikramam tu prathamam avataram dvitiyakam | 

ѕатһағањ tu trtiyar syadarmnàkhyeyar [kh g: syadand-] caturthakam \ 59 ll 

sa kàlikulasarbhüto bhàvanà bhavaya [kh: -ye; g: ?] sphutah [g: ?] W61 

fl 120a: 

evar kramesu cümnáyam sarkarnyakhyàtyadhisthitam [kh g: -khyátva-] | 

tair vind na bhavet siddhistatpadam [kh g: siddhihtat-] kathayami te V 78 M 

After this verse: 

[kh: + iti; g: +cha I] jayadrathayamale kalikule [kh: -kula] kramanirnayo пата [g: +1 cha II] ll 


Note that Jayaratha observes that ‘according to the Devyayamala, the group of four 
consists of the three goddesses (of the Trika) and the venerable Sarhkarsini.’ Jayaratha says this 
because he was well that integration of the Krama with Trika in this or, indeed, any other way, is 
unknown to the JY. In other words, at the scriptural level Krama may be integrated with Trika, but 
not Trika with Krama. Thus, where this occurs is invariably a Trika Tantra. Another possibility 
that Abhinava did not consider and may well not have witnessed is that the Trika and Krama, 
may be integrated into a third that incorporates both, as we find in the Kubj; antras. 

"9 тү 4/20/61cd. 
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‘The teaching (amnáya) (linked) with the sacred seats is presided over 
by (the goddess) Sarhkarsini. Without those (sequences, accomplishment 
(siddhi) is not possible. I will tell you about that plane (of the goddess).’!* 


According to the Devyayamala, the group of four consists of the three 
goddesses (of the Trika) and the venerable Sarnkarsini. 

He (now) states the location (pada) of the sacred seats in the body (as 
taught) there (in the Madhavakula), 


SAAT HIST BARRETT SRT 1 

arenas faf ex ЧЇөгєї ÀR | че I 

Gtmano và “һауа Saktes cakrasyátha smared imam | 
nyasyatvena vidhim dehe pithakhyam püramesvaram || 58 |I 


This procedure is called that of the sacred seats," 5 (and is taught 
by) the Supreme Lord (paramesvara). One should recollect it as that of the 
(outer) circle (cakra) (of sacred seats), that should be deposited onto the 
body, whether one's own or that of the (Kaula) consort (Sakti). (58) 


‘This’ (procedure) is the one which is about to be explained. He says 
that: 
этет fermi fd p me | 
FÀ: PONR aerate TATA do^ gd 
Эрта че чат wea WA: | 
"mmt халы 8 farsi TÈ ko И 
тете eet ятй Fee qp d 
IA Fea TK satay | 6% 
wen ged аерата оте: | 
FERN = ak aay Ta ЕЗ 1 
эзїї Teo T | 
TER 9 ӨЙ тетте | 63 | 


ацпаһазат sikhàsthüne сагтйтат ca karandhrake | 
Srutyoh kaulagirim паѕағапаћгуо ca jayantikam \\ 59 |1 


14 Jy 4/20/78. All the MSs of JY 4 evam kramesu for pithakramena, Read 
sarnkargnyakhyatyadhistitam for samkarsanya tv adhistitam. MS K reads затКатуй-. MSs Kh 
and G ~sarhkarnyakhyatva-. 

15 This is the meaning if we emend to pithakhyam agreeing with vidhim — ‘procedure’ called that 
of the sacred seats. If we keep the reading of the printed text, that ithakhye, it would agree 
with dehe. The meaning would then be ‘the body, which is called the sacred seat’. 


TANTRALOKA 255 


bhruvor ujjayinim vaktre prayagam hrdaye punah | 
varanastin skandhayuge Sripitham virajam gale 1160 || 
edabhim udare halam nabhau kande tu gosrutim | 

upasthe marukosam ca nagaram paundravardhanam | 61 11 
elàpuram purastiram sakthyürvor daksináditah | 
kudyákesim ca sopadram mayapiksirake tathà | 62 Il 
jünujanghe gulphayugme tv amratanrpasadmani | 
padadhare tu vairificir kalagnyavadhidharikam | 63 |l 


1) Attahasa is іп the location of the topknot (Sikha). 2) Сайга is in 
the Aperture of Space (karandhra). 3) Kaulagiri is in the ears. 4) Jayantika 
is in the nostrils. 5) Ujjayani is the eyebrows. 6) Prayaga is in the mouth. 7) 
Varanast is in the heart. 8) Sripitha is on the two shoulders. 9) Viraja is on 
the neck. 10) Edabhi is on the stomach. 11) Hala’ is in the navel. 12) 
GoSruti is in the bulb (kanda). 13) Meruko$a is in the genitals. 
14-55) Nagara and Paundravardhana are on the right and left buttock. 16- 
17) "Elapura and Purastira are on the right and left thigh. 18-19) 
Kudyakesi and Sopara™ are on the right and left knees. 20-21) Mayapura 
and Ksiraka are on the right and left shank. 22-23) Amràtake$vara and 
Rajagrha are on the right and left ankles. 24) Уаігійсї is on the soles of the 
feet and sustains all things up to Kalagni.'” (59-63) 


^*^ JY reads herundryari for edābhīr and аїатриғаћ for halarn. 

7 JY reads prsthüpuram for е!йригат. 

'* JY reads uyakesin for Кидуакеќтћ. Read with JY sopáram for зорйпат. 

'® 29/59-63 is a direct quote with a few modifications of JY 4/20/152-158 (MS К fl. 143a Kh fl. 
123b G fl. 176a-176b) In the manuscripts, this passage reads: 


ane caritram ca karandhrake | 

© -giye] priye катат jayantyam [kh g: jayamtya] cottaráyane [kh: 
-ya *(2)] W 182 I 

ијјауапуйт tu bhrümadhye praydgarh vaktramadhyagam | 

varanasim tu hrdaye Sripitham skamdhayordvayoh [g: -yoddhayoh] W 153 ll 

karithadese tu virajam herundrya udare priye | 

176b g) аїатриғаћ nabhimadhye [g: -nübhi * dhye] saridorddhve lapuram [kh: *? puram] priye 
Гр: ?] 154 Wl 

karhdadhüre tu gokarnam maruddesam bhagantare | 

atha medhropari [g: medropari] bhadre }ййїаууат sádhakena ca [kh g: tu] W155 1 

ақле sasthinagare [kh: * *? magare; g: saktinagare] váme syat [kh g: syah] 
paurndravarddhane [kh: paudra-] | 

һе purastirar prsthapuram [kh: * *? purar] tu daksine Il 156 Il 

ly iumadhye ѕорағат cámtare smrtam | 

kstrikam [kh: kst * *?] vamahaste (kh: vàmaha *?] tu тайуйригїт [kh g: -ригуйт] tu daksine Wl 
1571 
Gmratakesvaram gulp! 


пе rajagrharn subham | 
padadhare tu brahma yavadhi [kh: -vavi] dharakin [kh g: -ki] 158 1 

e.vari nityodità bhadre vasana [: ?] hrdi [g: ?] sarnsmaret [g: ?] | 

143b) yadicchedatmanah Ген: yadi * *? manah] Sreyo nàthah [kh g: nàryo] рӣјуаћ svasiddhaye 
[g: -yeh] 159 I 

evam [kh: +ca] codayarh јата madhye jyà * la [kh: *? la] krrhtani | 


A map of these places in India is given in Dyczkowski 2004: 161, and a drawing of the 
projections onto the body ibid. 172. 
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One should recollect *Attahasa' as that which should be deposited. 
This is the syntactic connection with what was said previously. The same 
applies here to the subsequent (entries) also. ‘The location of the topknot’ is 
the End of the Twelve, which is the condition (avasthiti) of repose of the power 
of the vital breath. This is the meaning. ‘In the mouth’ means in the face. 
‘Halam’ is Alipura. As is said (in the Madhavakula): 


*O Supreme Goddess, Alipura is above the Root, in the location of the 
navel.'? 


*Go$ruti' is Gokarna. In all cases (where) 'the buttock and thigh', *the 
knee and the shank’ and the two ankles (are mentioned), one should relate (the 
first corresponding place) to the right one (of them). Thus, Nagara is on the right 
buttock and Paundravardhana is on the left one. Elapura is on the right thigh and 
Purastira on the left. Kudyakesi is on the right knee and Sopàra'^ on (ће left. 
Mayapuri is on the right shank and Ksiraka is on the left one. Amratakesvara is 
on the right ankle and Ràjagrha on the left. That is said there (in the 
Madhavakula): 


“Марага is on the right buttock and Paundravardhana is on the left one. 
Purastira on the left thigh and Elapura is on the right one. Kudyakesi is on the 
right knee and $орага! is said to be on the left one. Ksiraka is on the left shank 
and Vamapuri also on the right one, Amrátake$vara is on the (right) ankle and 
the auspicious Rajagrha on the left опе.’ '® 


*Vairifici Brahmani. It is the sacred seat called Srigaila. This is the 
meaning. This is said in the venerable Kulakramodaya beginning with 


‘Brahmi resides in Srisaila . . ." 
‘Brahmi resides in the soles of the feet . . .’ 


And one should not be present here in a state of aloof indifference, 
rather one should meditatively ponder (on them thinking.) “I myself am (that) 
sacred seat as well as the energies that preside over it", so that (one may) be 
successful (siddhi). Accordingly, he says: 


Me TARAS Фет: WHAT | 
тей amm Чече Saat: 1 d 


паһат asmi na canyo ‘sti kevalah $aktayas tv aham | 
ity evam vasanam kuryat sarvadà smrtimátratah | 64 Il 


150 This line is equivalent to: alampurarh nabhimadhye [g: -nábhi * dhye] sardorddhve làpuram 
ГЕ: *? ригат] priye [kh: ?] ITY 4/20/154cd. 

15! Read ѕорағат for зорйпат. 

132 Read sopdram for sopanarn. 

' JY 4/20/156-158аЬ. See note 29,149 above for the text. 
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Just by recollecting that: “I am not, nor is there another. I am only 
energies”, he should always cultivate in this way this impression (and 
attitude) (vasana) (within his mind).'™ (64) 


That is said there (in the Madhavakula): 


“I am not, nor is there another. There are only energies." If he 
contemplates (this) natural state of rest here even for a moment, he then, having 
become a Skyfarer (khecara), attains union with the Yoginis (melana).' 5 

Surely (one may object) that it is said everywhere (in the scriptures) that 
the (specific) accomplishment (siddhi) (attained in any given sacred place) is 


' Quoted above in TAv ad 29/22cd. It is clear from the context in which Jayaratha quotes this 
verse that he understands the energies mentioned here to be the letters and mantras of Para and 
Malini. The idea is that a purified body is one that been converted into a network of mantric 
energies, formed by projecting Mantras onto the body. The partners in this Kula sacrifice are so 
thoroughly purified that their personal existence has given way to the energies of Mantra. 

55 This is the verse Abhinava is paraphrasing here. It is JY 4/20/220cd-221 (MS К fl. 145b Kh fl. 
126a G fl. 180b), which in the manuscripts reads with variants: 


naham asmi [kh g: asti] na cányo ‘sti kevalah santarüpake ll 220 I 
ksanam apy atra viérámar sahajar yadi bhávayet | 
tadà sa khecaro bhiitva yoginimelakarn labhet [kh: bhavet] W221 1 


“I am not, nor is there another." If the one who is (thus) alone contemplates (this) 
natural state of rest here even for a moment in the tranquil nature, he then becomes a Skyfarer 
(khecara), and attains union with the Yoginis (melaka)." 


C 


so NT 3/13: 


nàham asmi na сйпуо ‘sti dhyeyam cátra na vidyate | 
Gnandapadasamlinam manah samarasigatam || 


“Tam not nor is there another.” There is no object of meditation here. Dissolved away 
(and merged into) the plane of bliss, the mind has become one (with it)." 


This is the meditation (dhyana) the officiant should cultivate when he is taking his seat 
to perform the rites to Siva taught in the Netratantra. 


Cf also TS 1/328-330ab: 


mamatvarn tyajya (> tyajyam) sarvatra náham asmiti (g: патат asmiti) bhavayet | 
nüham asmi na cányo ‘sti advaitakriyayà ratah | 328 11 

yavan na vindate hy еуат (kh: heva) tavat (kh: tavan) tasya na Кійсапа (kh, g: -nah) | 
aham iti stuyo arthah sa ca (> tena) baddho (k, kh, g: vaddha) gunatraye V 329 1 
уйуап na (kh: yavana) tyajate devi sa niruddho (g: niru *?) bhavisyati (g: ?) | 


"Attachment should be abandoned in all respects (sarvatra). One who is devoted to the 
practice of nonduality should think that “I am not. I ат not and nor is there another." As long as 
he does not think in this way, he possesses nothing. That thing which is said to be ‘I’ is bound 
within the three qualities. So long as he does not abandon (it), O goddess, he will be bound." 


Also ibid. 1/337 


тийат (kh: muktah) paSyati muktátmà ита sarvatra kevalam | (g: ?) 
пйһат asti na canyo ‘sti ekatvam anupasyati (k, kh, g: -tah) Wl 
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regulated by (various factors,) such as the time (the adept goes there), its 
location, and the vow (he observes). So how is it that here (according to this 
view), that is so just by (the practice of) intentionally directed meditation 
(anusandhimatra)? With this doubt in mind, he says: 


я RARA ч aad arrarat (ахаа 1 
mamia: frgregder mu fg y И 


na tithir na са naksatram nopaváso vidhiyate | 
gramyadharmaratah siddhyet sarvadà smaranena hi | 65 ll 


No lunar day or constellation is prescribed (as the time to perform 
this rite) nor fast. He who is constantly devoted to the ethic of vulgar 
villagers (gramyadharma) is always successful by recollecting (this). (65) 


‘Devoted to the ethic of the vulgar (gramyadharma) means ‘the 
nature of the group'. This has been taught in Chapter One. One should 
understand it from there. 5^ 


‘A liberated soul only sees the liberated Self everywhere, and accordingly, he sees the 
oneness (which is) ‘there is по ‘T’, nor is there (anything) else." 

1% See above, 1/81ff. and notes 1,661 and 665. The word grümadharma or grümyadharma 
literally means ‘rustic behaviour’, i.e. vulgar or common behaviour of simple village people. In 
Buddhist Tantras it denotes the spiritual practice of adhering externally to common ‘vulgar’ 
behaviour whilst inwardly repeating Mantras and focusing the attention on higher spiritual 
principles. See HT 2/3/41, also Advayasiddhi 14, and CittaSuddhiprakarana 58. Another meaning 
of ‘grdma’ is a ‘group’. In this case, the ‘group’ consists of the sacred seats and their inhabitants. 
Although the names of the sites correspond to sizeable towns, one can well suppose that such 
meeting grounds were in rural rather than urban areas. The yoginis who resided there and the 
adepts who sought them to perform their rites and practice sacred yogic union with them are 
universally portrayed in both Saiva and Buddhist Tantras as being low-caste. It is easy to forget 
that a very large percentage of the population of the subcontinent, then as now, was composed of 
such people. They were barred from access to the religion of the higher three castes, who had 
access to it by the Vedic rites of passage (sarhskdra) that purified and empowered them for it. 
These people had, as they still do, their own religion, centred on the worship of local village 
deities and the spirits of the dead, who are propitiated with animal sacrifice and liquor. The sexual 
rites known to the Veda, but entirely aimed at procreation, may well have developed under the 
influence of local practices of the same kind of milieu. The constant, almost obsessive, reiteration 
of the texts and Abhinava himself, that caste consideration and the rules of purity are just 
conceptual and that one should strive to be free of them, are only of relevance to higher castes. 
Those who belonged to the lower castes had no such qualms at all. Thus, on one level, the Tantr: 
admonish that those Kaulas who are devoted to the Dharma of common villagers achieve succes 
To this literal understanding of the practice are added, as usual, deeper layers of symbolic 
interpretation of spiritual practice an experience. These hinge on the word ‘grama’, which means 
not only village, but also ‘group’. We have seen (above, 1/81 ff) that according to the 
Trisirobhairavatantra this is understood to be the group of metaphysical principles. Dharma is the 
essential attribute (dharma) of these principles, that is, the Self. Thus, the practice is to stay 
immersed and satisfied in the Self. It is to this practice that Jayaratha directs the reader. Here, the 
‘group’ are sacred seats, their inhabitants etc., which the Каша should recollect are all energies of 
the supreme deity, which by his contemplation he links together into configurations — ‘wheels’, 
As he does so, he moves from simple village beliefs and practices to the higher Kaula practice, in 
which magical powers become yogic powers attained through contemplation, not magical 
manipulation. 
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Surely (one may ask), what is that Wheel, of which the deposition (onto 
the body) is intended to be taught as this procedure called that of the sacred 
seats? With this doubt in mind, he says: 


The Sacrifice of Nine (navayaga) Low-Caste Women with 
Kalasarhkarsini in the Centre 


marear aAa: | 
meea AA еї Wem eunt G | 


kārmukacārmikavikoşidhātuvibhedāh | 
mātsyakacākrikadayitās- 
tesam patnyo navátra navayāge || 66 || 


The nine wives of (the following) are (worshipped) in the sacrifice of 
the nine (navayága): 1) the sweeper (mātanga), 2) the black (collyrium 
maker) (krsna), 3) the butcher (Saunika), 4) the bowmaker (kürmuka), 5) 
the leather worker (carmika), 6) the liquor merchant (vikosin), 7) the bone- 
breaker (dhatuvibheda), 8) the fisherman (mátsyaka) and 9) the miller 
(cakrika).'*' (66) 


"The black' means collyrium and a man of very low caste (domba). 
"The liquor merchant' is one who sells liquor (dhvajin) and a distiller 
(kalyapála). "The bone-breaker' is one who breaks bones and a skull-bearer 
(kapálika). That is said there (in the Madhavakula): 


"© beloved, there is 1) the female sweeper, 2) collyrium maker, 3) the 
butcher's wife, 4) the bowmaker's wife, 5) the leatherworker's wife, 6) a 
distiller's wife, 7) a bone-breaker's wife, 8) fisherwoman and 9) miller's wife.’ 
159 


"97 This verse is quoted above in TAy ad 28/79-82ab. Read —saunika- for -saunika-. There, the 

reading -kármuka- *bowmaker' is replaced by —künduka- ‘barber’. 29/66 is an abbreviation of JY 

4/21/9cd-10ab and JY 4/20/20, that are quoted in full by Jayaratha. 

'* Low-caste and other women are worshipped in the rite of the Sacrifice to the Embodiments 

(mürtiyága), that is the anuydga, i.e. ancillary sacrifice, which takes place in ciation with the 

Adiyaga. The practice by a couple of Каша adepts, male and female, of Adiyaga, internally and 

externally, is what is being taught in this chapter. See above 28/79-82ab. 

'® Jayaratha’s citation of this verse reads: 

mátangi kajjali sauni kármuki carmakarini | 

dhvajint casthidalani dhivari cakrini priye Il 

s of the 4^ Satka of the JY, the reading is: 

nc li-] kamduki carmararngini [k: — rankini] ll 

dhvajini cástivijani dhivart [k: dhicari] cakrini priye | 4/21/9cd-10ab (MS К fl. 147a, G fl.182b) 
According to Abhinava, the second entry is ‘krsna’, which simply means ‘black’. 

Jayaratha tells us that denotes (black) collyrium. The equivalent in the original passage as quoted 

by Jayaratha reads kajjali. The word ‘kajjalam’ means, according to MW, lampblack or soot, 

considered as a collyrium and applied to the eyelashes or eyelids medicinally, or sometimes as an 

ornament; ink. Other possible meanings of the word Kajjalr is sulpharet of mercury, Aethiop's 


260 CHAPTER TWENTY-NINE 


‘The sacrifice of the nine (circles) (navayaga)' means the sacrifice of 
the nine wheels.’ 


That is said there (in the Madhavakula): 

‘Just as the goddesses devoted to the sacrifice of the nine worship the 
lord of the house, '' in the same way one should perform the rite of worship nine 
times within the nine wheels.''^? 


Their houses are meeting places (of adepts and yoginis), and so are 
sacred seats. Thus he says: 


знаете тета ФЕ | 
W чаң A Tar ч =Й mum se od 


sangamavarunakulagiry- 
attahasajayanticaritrakamrakakottam | 
haimapuram navamam syan 
madhye ійѕат са cakrini mukhya Il 67 11 


(The eight ‘houses’, i.e. sacred seats (pitha) in which they reside are, 
respectively, 1) Sarhgama (ie. Prayaga), 2) Varuna, 3) Kulagiri, 4) 
Attahàsa, 5) Jayanti, 6) Caritraka, 7) Amraka (ie. AmratakeSvara), 8) 
Kotta (i.e. Devikotta). 9) The ninth one in the centre is Haimapüra. 
Cakrini, who is the main one amongst them (resides here). (67) 


As is said there (in the Màdhavakula): 

*O fair lady, 1) the house of the sweeper's wife is said to be Prayaga, 2) 
(that of the) collyrium maker's wife is called Varuna. 3) O beloved, (that of) the 
butcher's wife is Kulagiri. 4) (The house of) the bow-maker's wife is Attahasa, 
and 5) Jayanti (that of) the leather worker's wife. 6) Caritra is said to be (the 
home of) the distiller's wife, and 7) Ekamra that of the bone-breaker's wife. 8) 


mineral, or ink. Again, kajjala/Ir is also the name of a kind of fish. Clearly, Abhinava understood 
the meaning to be black collyrium. All the manuscripts of the JY read kañjalī which means a 
courtesan. This could be a good reading, but lacks support. The fourth entry in Jayaratha' s citation 
reads kàrmuki — wife of a bowmaker. In the manuscripts of the JY the reading is kanmduki — ‘the 
wife of a barber’. The fourth entry reads in the JY carmaramgini — a woman who colours leather, 
for carmakarini — the leatherworker's wife. The seventh entry in the JY reads castivijant for 
cüsthidalani. The meaning is the same. 

' Perhaps by ‘wheels’ or ‘circles’ we should understand that each of these nine women was 
accompanied by attendants or the like who thus together constituted an assembly (cakra). The 
goddess embodied by the low-caste woman would be worshipped first, and then the assembly 
around her, by offering delicious food, alcoholic beverages, and other things. 

16 Read with the JY grhesvaram or yathesvaram. 

е2 navayagarata devyah [g: devyo] *püjayeta **grhesvaram | 

tadvat püjà prakartavya navadhà navacakraga [kh g: naca-] 1 JY 4/20/20 (MS К 138b, Kh fl 
118a, G fl. 116b) 

* Read with Jayaratha pijjayanti for püjayeta. 

** Read with JY grhesvaram for yathesvaram. 
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Devikotta (is the home of) the fisherwoman. 9) The ninth is Hiranyapura, the 
sacred seat of the potter’s wife, which is hard to attain even by the gods." 


(Cakrini is the main one) *amongst them', that is, the sweeper's wife 
and the rest. 
He (now) explains why she is the main one. 


as wr teat AASA wwsfedb a 
reperies peen faa waft nee i 
sea cu feed wey Чу Өй | 
agio qaare: етта | 6$ u 
ТЕТ aa Чү cum amy WT | 


"е This is JY 4/21/62cd-64 (MS К fl. 149a Kh fl. 130a G fl. 186a), that reads in the manuscripts: 
149a) mátangivesma subhage praydgarh parikirtitam I 62 11 

kajjali vàrunükhyar ca [g: nàsti] Saundi (TA sauni kaulagiri) kaulagrhe priye | 

kamdukt (ТА karmuki) cáftahüsam tu јауатї carmarargini. [k: carmacatgini; kh g: 
carmacamgini] (TA carmakarini) ll 63 11 

caritram dhvajini proktam ekdmrasthividarini [kh: ekamrastha-] | 

BOO OR RO OR RO IIO OE 

пауатат cakrinipitharm yat surairapi durlabham W 64 ll 


The variant names in the citation by Jayaratha are noted in brackets after the name and 
labelled ТА. 

In the following passage from the same source, their inner locations are listed, These are 
recorded in the following chart. 


ida susumne samghatte [kh g: susumne-] prayagam varavarnini V 70 {I 
varundkhyar bhruvor [g: bhivar] madhye Кашат lambikaya tathà | 
nàságram cattahdsam tu jayanti talarandhrake 1171 11 

vindüpari caritrà ca ekamrà nabhigocare | 

130b kh) devikotar tu kandasthar jñātvā paryatanarh bhavet \\ 72 || 
kandorddhvà kundali Saktir yaya [k, kh, g: yathà] vai mohitarh jagat | 
etat te kathitarh sarvar kim anyam vada bhairavi I| 73 ll ТҮ 4/20/70cd-73 


Low-Caste Wives, their Sacred Sites and Inner Locations 


Low-Caste Woman Sacred Site Inner Site 
Mátahgi (Sweeper) Prayága Union of Ida and Pingala 
Kajjali (Collyrium Maker) Varuna Between the Eyebrow 
Saundi (Butcher) Kaulagiri Uvula 
Kanduki /Karmuki Att.ahasa Tip of the Nose 
(Barber / Bowmaker) 
Carmarangini Jayanti Cavity of the Palate 
(Leather dyer) 
Dhvajini (Liquor Seller) Сагита Above Bindu 
Asthividarint Ekamra (Amraka) Navel 
(Bone breaker) 
Matsyaki (?) (Fisherwoman) Devikotta The Bulb 
Cakrini (Miller) Haimapura Kundalini Above the Bulb 
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bijam sā pidayate 

rasasalkavibhagato ‘tra kundalini | 
adhyustapithanetrt 

kandastha visvato bhramati | 68 || 
istvà cakrodayam tv ittham madhye рӣјуа kulesvart | 
sankarsini tadantante samharapyayakarini || 69 11 
ekavirá cakre yuktà cakre yamalagapi và | 


Here (Cakrini) is Kundalini, who crushes the seed, separating the 
juice from the husk. She is the leader of the sacred seat (called) ‘three and a 
half’, and residing within the Bulb (in the foundation of the body — kanda) 
wanders everywhere (throughout the universe). '°* (68) 

Once having worshipped the arising of the Wheel (cakrodaya) (that 
is, the cyclic repetition of mantra in consonance with the breath) in this 
way, one should worship the mistress of Kula, that is, (Kala-)Sarmkarsini, 
who nourishes the withdrawal (of all things into her infinite being). (This 
should be done) in the centre (in Cakrinr's place), at the (inner) extremity 
of (the spokes) within that (Wheel). (She may be) alone (ekavird), absorbed 
in contemplation (yuktã) within the Wheel, or also participating in the 
union (with her partner) within the Wheel.'® (69-70ab) 


' JY 4/2/67cd-68 is abbreviated and quoted in TAA 29/68ab. The original rea 


navamaa cakri.nii yaa saa bhramantii vi"svamadhyagaa \\ 67 || 

sarvabiijaani pii.dyantii. rasa.sa.tkair (> rasa"salko) dvidhaa k.rtaa [kh g: 
k.rtau] | 

saa ca ku.n.dalinii naama kandave"smaad vinirgataa | 68 || 


The ninth is Cakrini, she who, present in the middle of the universe, 
wandering (about everywhere), squeezes all the seed, separating the juice from 
the husk. She is called Kundalini, who has come out from (her) abode in the 
root (centre of the body) (kanda). 


This manner of associating women of low caste with sacred locations or, as in this case, 
with пага set of eight pīțhas, at times nine, counting the centre, is standard practice in early 
Каша traditions. So, in the Kubjikamata, we find in chapter 25: 


"The sacred field is the Supremely Tranquil. It is the body endowed with the Principles. 
The knower of the field wanders constantly, established in the condition (gati) of the eight places, 
and so it is said to be the group of eight sacred fields. The sacred seats (piha) are the sacred fields 
(ksetra), and the sacred fields are said to be the sacred seats. They figure individually in each 
scripture, with their names (variously) modified.’ Their location in the body is as follows. The 
female beings residing in cach one has also been listed as in КМ 25/107cd-109ab, After that, their 
location in the body and household utensils (grhastha) are listed in KM 25/110cd-112a 


1) Prayaga navel the Prostitute (уеќуй) 
Madhyadega (?) 
2) Varuna the Heart the Barmaid (saundiki) уйа, the 
door 
3) Kola the Throat the Fisherwoman (Kkaivartz) Kañjinī 


(>kuñcikā), key 
4) Bhīmanādā the Palate the Butcher Woman (khattaki); the chalk 
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(Cakrini as Kundalini) abides in a state of propensity (to emergence) 
‘here’ ‘within the Root (foundation of the body)’, which is the supreme 
subject who is the light (of consciousness), and is the root of the origin of all the 
universe. Thus, because she has encompassed all things within herself, she is 
Para Sakti and her form is Kundalini. If she wishes out of Her own free will to 
manifest the unfolded perception of duality (bhedapratha), taking the support of 
the (limited) subjectivity of the body etc., she who is ‘the leader of the sacred 
seat (called) ‘three and a half’ ‘wanders everywhere’, that is, she shines all 
around as each and every thing, such as (the outer perception of) ‘blue’ and (the 
inner experience of) ‘pleasure’, then when she exerts herself once to bring the 
universe to rest within herself, she ‘squeezes the seed, separating the juice 
from the husk’. The meaning is that by the process (of gradually) supressing 
the subjectivity of the body and the rest (of the psychophysical organism), she 


5) Jayantikà the Drop the Barber's wife (kanduki), 
6) Caritra the Sound. the Washerwoman (rajaki) Pesani, 
pestle 
7) Ekamraka in Sakti the Sculptress (silpi) 

Kandani,wooden mortar 
8) Kotivarsa Teacher's Mouth the Goddess of the Granary Kaustaka, 
granary. 


In KM 25/90-95ab we also find that Attahásaka is the Culli, i.e. stove and Devikotta is 
the Gharatta, that is, grindstone. 

In chapter 24 (verses 70-78) of the KM, we find an account of the Group of Eight Kulas 
(Kuldstaka), consisting of the eight Mothers that are in those geographical locations. They are 
listed with the section of the alphabet each one presides over, the direction they are in, the sacred 
field, and the god, along with a long vowel and the last eight consonants in reverse order, with a 
long ‘a’. The eighth is visarga and ‘ha’, The letter KS is in the centre and is worshipped with 
Kubjisüna. 


1) East: А КЅА Mañgala Vairiñcī A ete 

2) Southeast: 11А Carcika MaheSi К ete 

3) South: UHA Yogin Kaumári C etc 

4) Southwest: Ацаһаза RSA Siddhihara Vaisnavi T etc 

5) West: Jayanti LSA Bhatta Varahi T etc 

6) Northwest: Caritra AISA Kilakila Aindri P etc 

7) North: Ekümraka AU SA Kalaratri Сатшуја Y ete 

8) (Northeast): Devikotta АННА Bhisana Laksmi $ etc (70 
-8) 


19 29/69-70ab is probably drawn from the Devydyamala. This is suggested first, because the 
passage is not found in the JY. Kàlasarhkarsini is characterized here as Kulesvari, either as alone — 
Ekavirà — or coupled, as we find above in 29/46cd-48, which is probably drawn from there. 
Finally, it is coherent with the syncretism of the two sources, the Devyayümala and the 
Madhavakula, which is a well-established part of Abhinava’s exegetical enterprise here. 

165 Read саќе yukta for cakrayuktà. This emendation is in consonance with the metre. 

"5 Read сайте ydmalagapi for cakrayamalagapi. 29/69-70ab is probably drawn from the 
Devyáyümala or inspired by it. The passage is not found in the JY. Also, Külasarkarsini, 
identified as Kulesvari (the goddess of the Kula), is characterized as being either solitary (ekavird) 
or coupled, as we find above in 29/46cd-48 which is also probably drawn from the Devydyamala 
or inspired by it. Drawing from the Devyayamala here in consonance with the Madhavakula, a 
proto-Krama scripture in which Trika is absent, makes sense, as it implicitly strengthens the 
incorporation of the Kalikrama and its goddess, Kalasarhkarsini, into the higher, syncretic form of 
Trika Abhinava sponsored. 
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raises to prominence the juice (of the aesthetic savour) of supreme 
consciousness, and obscures Maya, the cause of the universe. 

And another (thing about her is that) she resides in the bulb foundation 
(of the body) (kandadhara) in the form of the Kundalini of the vital breath 
(pranakundalint), (There) she transforms ‘the seed’ into chyle (rasa) and 
excrement etc., food that has been eaten and serves as an instrumental cause of 
menstrual blood (and the other vital bodily fluids). It is due to this that she 
impels the foundation of the body, and ‘‘wanders everywhere’ within the 
channels and wheels etc. (of the subtle body) and sustains them as the vital force 
(рғапапа). This is the meaning. 

Now (from another point of view), externally, she is Cakrini (the 
miller's wife,) who impels the (milling) wheel, that measures about three-and-a- 
half handspans. As she does so, present in the centre (of it), she ‘wanders 
everywhere' in all the quarters of space. Due to her wandering in all directions, 
(she who is) Kundalini *squeezes the seed', for example, sesame, 'separating 
the juice from the husk'. The meaning is that she continues to squeeze (the 
seed) until she manages to separate the oil from the residue of the seed 
(pinyaka). That is said in the (Ma@dhavakula): 


"The ninth is Cakrini, she who, in the centre of the universe, wanders 
(around everywhere). She squeezes all the seed, separating the juice from the 
husk. She is called Kundalini, who has come out of (her) abode in the root 
(centre of the body). 


167 20/68 is а paraphrase of these lines. They are JY 4/21/67cd-68ab (MS К f1.149a Kh fl. 130a G 
fl. 186a), which reads (variants are in bold face): 


navamá cakrini ya sā bhramantt visvamadhyaga V 67 I| 
sarvavijani pidyantt rasasatkair dvidhà krtà [kh g: krtau] | 
за ca kundalini пата kandavesmad vinirgatà 68 1 


Read with JY kandavesma- for kandavesta- The form vesmád is aisa. The correct form 
would be vesmatah, which does not fit the metre. It seems that Jayaratha corrected the Sanskrit. 
Although vesfa- meaning ‘an enclosure’ is correct, if Jayaratha had the reading —vesmád before 
him, one would expect him to have simply corrected to —vesma, which accords with the 
terminology here. The locations in the body of these places is listed in the following lines of the 
JY: 


astapithodbhava sā tu navamá sā ca siddhidà | 

tay hind ca уй Касі [g: Касі] siddhir melapakena sah [kh g: sa] ll 69 ll 
тада melüpakam kuryat sarvayoginisamgame [g: -yogi *-] | 

ida susumne [kh g: susumne-] samghatte prayagarn varavarnini V 70 W 
varunakhyarh bhruvor [g: bhiivar] madhye Кашат lambikayà tathā | 
nàságrar cattahdsam tu јауапії talarandhrake 171 W 

vindüpari caritra ca ekamra nabhigocare | 

130b kh) devikotam tu kandastham }ййїуй paryatanam bhavet \\ 72 W 
kandorddhvà kundali saktir yathà (> yaya) vai mohitarn jagat | 


‘She is born of the eight sacred seats, and is the ninth, that bestows accomplishment. 
Without her there is no accomplishment by uniting (with the yoginis). One should practice union 
with her in every union with a yogini. О most excellent lady, 1) Prayaga is (located) where Ida 
and Susumná unite. 2) The one called Varuna is between the eyebrows, and 3) Каша is with the 
uvula (at the back of the throat). 4) Attahàsa is at the tip of the nose, and 5) Jayanti is in the cavity 
of the palate. 6) Caritra is above the Bindu and 7) Ekamra is in the navel. 8) Devikota is located in 
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‘The arising of the Wheel (cakrodaya)’ means ‘the risen Wheel’. 
‘Samkarsini’ is the Vidya of seventeen phonemes. As is said in the venerable 
Devyayamala: 


‘The phoneme for the nose (1),'® the buttock (M), and the vital breath 
(Н), conjoined to the phoneme of the prong'? (R) [= HRI.M). Having extracted 
(from the diagram of letters) the vital breath (H), (it is conjoined to) the buttock 
(M), along with the phoneme for milk (A) [= MAHA]. Three-eyed (C) and the 
phoneme for the ears (№) is conjoined to the right arm (D) [= CANDA]. The left 
shoulder (Y) is conjoined to the right shank (O), and having extracted the third 
phoneme of the teeth (G), it is placed on the right knee (E) [= YOGE]. The staff 
of the trident (R) should be on the genital organ (S), and the throat (V) with the 
tongue” (I) [= SVARI]. Again, the second phoneme of the garland around the 
head (long R) is conjoined to the hands (TH) [= THR]. After that, the Eye (DH) 
is (conjoined) in the same way to the head (R) [= DHR] (and THR is repeated). 
He should then conjoin the (phoneme) on the skull (T) to the left foot (PH) five 
times [= PHAT PHAT PHAT PHAT PHAT]. (This is) the Vidya of seventeen 
phonemes, that should be worshipped even by the gods, that goes by the name 


of Sarnkarsini.’!7! 


This same Vidya is taught in the venerable Mádhavakula also (where 
we read) starting with: 


‘One should apply the Deluding One [= HRIM], Time [= MAHA], Self 
[= CANDA] and Lord of the Heroes [= YOGESVARIT].''? 


And ending with: 


‘Conjoined with my ornaments [THR DHR THR], he should extract 
Sound (rava)'” five times [PHAT PHAT PHAT PHAT PHAT].' ^ 


the Root (kanda). Once having known that, a tour (paryatana) (of the sacred sites) is possible. 
Above the Root is the energy Kundali, by whom the universe is deluded.’ JY 4/21/69-73ab (MS K 
fl. 149a Kh fl. 130a-130b, G fl. 186a). 

'* The code word is the location on the body on which the phoneme of the Malini alphabet is 
deposited. It is found in MV 3/37-4lab, which is paraphrased above in 15/121-15ab. Read 
ndsarnam for пахатат. 


|, as Sanderson (20076: 248 n 167) suggests, jihvaya for jihvayoh. 

її The Vidya of Kalasarhkarsini, consisting of seventeen phonemes presented here, is: HRIM 
MAHÁCANDAYOGESVARI THR (M) DHR (M) THR (M) PHAT PHAT PHAT PHAT PHAT. 
Sanderson (2007b: 284) explains that ‘this is the basic Vidya of the goddess Kalasarhkarsini in the 
Jadrathayámala. He notes that ‘the anusvàrah after each of these syllables is not taught in these 
verses, but this is such a surprising irregularity that I have assumed that the absence was not 
intended and that either their presence was to be understood or that a line has been lost in which it 
was prescribed." (ibid. n 167). 

'® JY 4/20/173ab (MS К fl. 143b, Kh fl. 124a, G fl. 1776). The complete passage in which the 
Vidya is given is JY 4/20/173-177ab. Unfortunately, it is very corrupt. The Kalikrama does not 
teach Malini as we find in the Trika and its close relative, the Kubjika Tantras. 

75 Read with JY, paiicadha ràvam for райсааһағағаһат. 

" JY 4/20/177ab (MS K fl. 144a, Kh fl. 124b G fl. 177b) 

124b kh) madiyabhisanair ушат [g: -bhusaneryuktarn] paücadhà ravam uddharet | 
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Such is the tradition of (our) teachers." ‘At the (inner) extremity of 
(the spokes) within that (Wheel)’ refers to spokes within the wheel, and within 
that also is the abode of repose, which is the reflective awareness of full (and 
perfect) ‘I’ (consciousness). That is said (in the Devyayamala):' 

‘Having known the arising of the Wheel (cakrodaya), she who is 
Kalakrntani (the One Who Cuts Away Time) in the middle (of it) is said to be 
Sainkarsini, who is at the (inner) extremity within that (Wheel)." 


‘(She may be) part of the couple in (union of that same) Wheel’ 
means that she is part of the couple within the wheel, that is, united to the Wheel 
by the sequence of the couple. 

How should the sacred seats be worshipped here together? With this 
doubt in mind, he says: 


татлаа ERN: | \зо d 
fia fra атачае а. | 


isendragniyama kravyátka vàyüdaksu hàsatah V 70 11 
trikam trikam yajed etad bhavisvatrikasamyutam | 


(In each direction, that is,) the northeast, east, southeast, south, 
southwest (kravyad), west (ka), '* northwest and north, one should worship 
(the sacred seats) three (at a time,) commencing with Attahàsa, along with 
their own (corresponding) triad, as will be (taught). (70cd-71ab) 


In this way, ‘one should worship’ the three, Attahása, Сайга and 
Kulagiri, in the northeast corner (and so on,) until (one reaches) the three, 
Amrátakeévara,  Rájagrha and Sriparvata, in the north. And one should not just 
worship each sacred seat individually by itself. Thus he says: ‘(one should 
worship the three sacred seats together) ‘along with their own (corresponding) 
triad, as will be (taught)’, that is, will be stated (in the following verse). 

He says that: 


zas учетта SAT FAT 1 \% odi 
БШДЕШ ита aaNet TENA OTL 


saptadasaksara [kh g: saptādaśā-] vidya [kh: nasti] dasantenopabymhité [kh: nàsti] \ 177 W JY 
4/20/177 

175 Jayaratha’s uncle, it seems, taught him and hence initiated him into the Tantraraja. 

176 The following reference could not be traced in the JY. As the references from the JY have been 
alternating with those the Devyayamala, it is safe to assume that Jayaratha is quoting from the 
Devyayamala. Cf. above, 29/46cd-48. 

17 Read ya for 
178 Clearly, the text here is corrupt. All the words in this long compound denote the cardinal and 
intermediate directions, one after another, successively. Thus —kravyátka- should denote the 
southwest and west. The text requires emendation to yield this sense. Abhinava is paraphrasing 
and makes small changes so as to clarify the text drawn from the JY. 

1? Read with Th dmratakesvaro for amrátakesvare. 
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hrt kundali bhruvor madhyam etad eva kramat trayam | 71 11 
Smasanadi'" drumam'*' ksetrabhavam sadyoginiganam | 


(One should worship) this triad in due order, (namely) the Heart, 
Kundali, and the centre between the eyebrows. (It corresponds to the three) 
beginning with the cremation ground, (the wish-granting) tree and the host 
of true (and good) Yoginis, that has arisen from the (sacred) site. (71cd- 
72ab) 


(The verb) *one should worship' serves as the connection (with what is 
said) here and the previous (verse required to complete the ѕепѕе).!* "That has 
arisen from the sacred site’ is whatever'™ has arisen in (each) sacred seat. This 
is the meaning. 

That is said (in the Màdhavakula): 


СООК beginning with the northeast quarter onwards, in due order, 
O beloved, as are the directions, east, south, west and north.''*^ 


‘One should know that according to the Yoginikula, the cremation 
ground is the place of the Heart, the wish-granting tree, Kundali, and the field of 
the Yoginis is the centre between the eye-brows.' 5 


?? Read smasanadi for smasanani. 
"9 The reading drumari for kramát of the printed edition is suggested by MS Th, which reads 
drumát. 
192 In other words, these things, present in each sacred seat, should be worshipped along with the 
sacred seats. 
"99 Read with MS Th iti tat tat for iyat tat. 
1 martrapitha namah [kh g: namo] pada isa püjágni tat kramat | 
piirvadaksinavarunyah [kh g: пуа] saumyas caiva disah priye Ї JY 4/20/189 (MS К 144b, Kh fl. 
124b G fl. 178b) 
The next line reads: 
125a kh) satkasatkarh [kh g: -satka] prakartavyas tatra [kh: prakarvyah tatra; g: 
prakartavyotatra] рӣјакғатепа tu | 

‘One should fashion six groups of six in accord with the sequence in which (they are) 
worshipped.’ (MS K 144b, Kh fl. 125a G fl. 178b) 

As Abhinava states in 29/70cd-71ab, each group of six is worshiped as two triads. 
'85 Smasanam hripradesarh tu kalpavrksam tu kundali I| 210 W 
yoginyah ksetrar [kh g: ksetra] bhrümadhye }ййгаууат yoginikule | ТҮ 4/20/210cd-211ab (MS K 
fl. 145a, Kh fl. 125b G fl. 179b) 

The text continues 
idrsar tu mahadevi kulapüjátra vai priye ll 211 ll 
180a g) siddhyate tatksandd [g: tatksaná] devi yadi casti mukhágamam | JY 4/20/210cd-212ab 


*O Great Goddess, such, O beloved, is Kula worship here. It is successful in that very 
moment, O goddess, if there is an oral tradition (to explain the practice).’ 

AE рутун чч 
#та$йпат [k, kh, g: -ne] kalpavrksam [k, kh, g: -kse] ca yoginyah ksetram eva ca Wl 206 || 
Smasanam [k, kh, g: -ne] cabhicarartham kalpavrksam [k, kh, g: -kse] tu siddhidam | 
yoginyah ksetre [k, kh, g: -tra] melàpe sarvasiddhih [k, g: -siddhi; kh: sarvarnsiddhi] kulagame \\ 
207 I 


‘The cremation ground, the wish-granting tree, and the Yoginis who are the (sacred) 
field (are the three). The (performance of) black rites is the purpose of the cremation ground. The 
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wish-granting tree bestows accomplishments. The union (те/ара) (of Siddhas and Yoginis) in а 
field of the Yoginis (bestows) all the accomplishment (taught) in the Kulagama. (206cd-207) 


Sridevyuvaica 

kulágame tu devesa kim anyo ‘sti vada prabho | 

proktari tava mahüdeva hy asmin vai kulamadhave 1 208 ll 

уай anyo ‘sti visesena prasadad vaktum arhasi | 

Smasanam [k: -nah] kidrSarn [k: -Sah] proktarh [k: proktah] kalpavrksam vadasva me l| 209 1 
yoginyah [kh: yogini] ksetram [kh: ksetra] me brühi yad anyo ‘nugrahah kvacit | 


The venerable Goddess said: “О Lord of the gods, what else is there in the Kulàgama? 
О Lord, tell (me) what is said of you, Mahadeva, in this Kulamádhava? If there is anything el 
(taught) in particular, by (Your) grace you should tell (me that). How is the cremation ground sai 
to be? Tell me (about) the wish-granting tree. Tell me (about) the field of the Yoginis, which is 
another grace (You bestow) somewhere." (208-210ab) 


Sribhairava uvaca 

S$masanam hrtpradesar tu kalpavrksar tu kundali \\ 210 11 

yoginyah ksetrari [kh g: ksetra] bhrümadhye jRatavyar yoginikule | 
idrsam tu mahadevi kulapüjátra vai priye 211 11 

180a g) siddhyate tatksanad [g: tatksand] devi yadi cásti mukhagamam | 


One should know that according to the Yoginikula, the cremation ground is the 
place of the Heart, the wish-granting tree, Kundali, and the field of the Yoginis is the centre 
between the eyebrows. O Great Goddess, such, O beloved, is Kula worship here. It is successful 
in that very moment, O goddess, if there is an oral tradition (to explain the practice). (210cd- 
212ab) 


Sridevyuvaca [g: Sridevyavaca] 

126a kh) mā gopayasva me deva kramahinam na siddhyati 212 11 
khandajfüünam bhavet sarvarh khandacakram na muktibhak | 
mávamánaya те nátha sarvasvar na pragopayet [k: -ya] 213 Wl 
kathayasva svabhavarh vai yadi snehar mamopari | 


The venerable Goddess said: 

O god, do not hide that from me. (Practice) devoid of the teaching (kramahina) is not 
successful. Everything is broken knowledge, and a broken assembly (khandacakra) is not 
liberated. O Lord, do not disregard me. Do not hide the essence (of the teachings from me). Tell 
(me) the essential nature (svabhava) (of the teachings), if you love me. (212cd-214ab) 


Sribhairava иуйса 

viküsar yatra samkocarm tatrotthà [kh g: tatrocchà] aparámrtà 214 W 
145b) mrnālatantusadrśā [g: mrnálataritu tu sadréà] јйапауіјпапавғаһаќї | 
calate sarvacakrest cakrastha cakramadhyagà [kh g: ca * madhyagà] \ 215 11 
nirgunà nirvikalpà sā bhuvanādhāradhārakī | 

ekadhà [kh: parncadhá] ca tridhà sā ca kulasatvapradáyaki \\ 216 11 

tam pravisya prayogena [kh g: -na] akule asvate pade | 
cittacaitanyayogena martre saptadasaksare \\ 217 11 

rodhayitva ca dvau sparidau layodayavivarjitau | 

tyajyate [k: tyajate] prákrtam deham aham ity eva nānyathā V 218 11 


The venerable Bhairava said: 


Where there is expansion there (also there is) contraction. Another (higher form of) 
nectar has arisen (there). (Very subtle, it is) similar to a lotus fibre and lays hold of knowledge and 
insight. (It is) the Mistress of all the Wheels who, present in the Wheel, is in the middle of the 
Wheel. Devoid of (phenomenal qualities) and thought constructs, she sustains the foundation of 
the worlds. (Repeated) once and three times, she bestows the essence of Kula (kulasattva), having 
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entered into that by means of the application (prayoga) (of the practice), and checked the two 
pulsations devoid of merger and emergence by the union (yoga) of mind and consciousness on the 
eternal (transcendental) plane of Akula, in the Mantra of seventeen syllables. The physical 
(prakria) body which is the ‘I’ (of the embodied ego) is not abandoned otherwise. (214cd-218) 


pürvapascimakarmàni [k: pürvar-] prakrtaksata krtà | 
180b g) vighnarüpasca [kh: -riipasi; g: -rüpáni] te sarve [kh: sarva] mohayanti balat priye || 219 
1 


па гези ramate сіпаћ [g: citta] сіпат madhye nivesayet [g: nive * * 1] | 
naham asmi [kh g: asti] na cānyo ‘sti kevalah <атағӣраќе 1122011 

ksanam apy atra viérümarh sahajarh yadi bhavayet | 

tada sa khecaro bhütvà yoginimelakam labhet [kh: bhavet] || 221 1 quoted іп TA 29/64 


Previous and subsequent Karmas have been made imperishable by nature, they are all 
obstacles and, O beloved, delude forcefully. The mind does not find joy in them. (Thus) place the 
mind in the centre (of the Wheel), 

“1 am not, nor is there another." If the one who is (thus) alone contemplates (this) 
natural state of rest here even for a moment in the tranquil nature, he then becomes a 
Skyfarer (khecara) and attains union with the Yoginis (melaka). (219-221) 


tanmadhye Ьһйуапйт krtva pravised [g: -Se] dehajan bahün | 
tayavalokitam cakram caturvithSatisamkulam [kh g: -rvirisa * sam] W222 |) 
tanmadhye bhavand yasyà sa vai coktà mukhügame | 
tatah рӣјакғатат bhadre cányathà pasubhavand I 223 || 
anenásau prayogena [kh g: -na] kramar püjyányathà pas 
sadbhavasakto [g: tadbhava-] yah kascit püjakah kramapüjakah V 224 \\ 
126b kh) anyathà vakpralapt syan maritratartrabahihkrtah | 


Having meditated (bhāvanārh krtvä) in the centre of that, he should enter many (beings) 
born from the body, having observed the Wheel with (its) twenty-four (constituent beings) by 
means of that (meditation). Her meditation in the middle of that (Wheel) is taught in the oral 
tradition (mukhügama). After that, O fair lady, (one should perform) the rite of worship 
(püjakrama), otherwise (if one does not do that), the meditation is that of a fettered soul 
(pasubhavana), One should worship the Krama by means of this procedure (prayoga), otherwise 
(if one does not, one is a) fettered soul (pasu). Whoever is a worshipper attached to the true 
(essence of things) is a Krama worshipper. Otherwise, he would be (just) one who chatters 
(meaninglessly), expelled from (the practice of) Mantra and the Tantras. (222-225ab) 


dvitiyam margam evoktar Srnusvaikamanddhund [kh: -svekamanah priye; g: Srnusyeka-] 1225 1 
#та$йпат yatra vikhyàtar grame và nagare ‘pi và | 

suyogyatàs [k, kh: vayogatas, g: cayogatas] са ye lokā bhávayanti [g: bhavarnyati] janás ca ye Il 
22611 

gramante grāmamadhye và ekavrkşe ‘tha nirjare [k: nirddhare(?)] | 

vesyágrhe samühar tu }ййгаууат yoginīgrham || 227 1 


A second path is (also) taught. Now listen carefully (to the teaching concerning that). 
Wherever there is known to be a cremation ground, be it in a village or else also in a town. The 
people (there) who are well fit (for this practice) are those who (practice this) meditation. The 
assembly in a brothel (vesyágrha) at the border of the village (grāmānte) or in the middle of it, 
where there is a solitary undecaying tree, should be known to be a house of the Yoginis 
(yoginīgrha). (225cd-227) 


181a g) gopantyarn sada devi }ййтаууат sādhakena tu | 

Smasanari veśmamadhye tu mukhāgamasusarhsthitam || 228 11 

146a) brahmasarwvittiko jħātvā gurvāmnāyas tu vai | 

Yoginīkşetrarh [k, kh, g: -tra] deveśi ѕатаһі vai sarvasiddhişu \\ 229 11 
kalpavrksari tu subhage madhye cādhāradhārakam | 
sarvayoginisamghasya melapam cátra samsthitam W 230 ll 
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When the worship (of the sacred sites) has been completed,'*® it is 
necessary to show (each site) respect by the offering of food. 


Tayo aa {or AAA 1 99 d 
тераат тт carats ufum | 


vasvamgulonnatan ürdhvavartulàn ksamamadhyakan W 72 || 
raktavartifi" srutidr$o арап kurvita sarpisam | 

The officiant should make twenty-four lamps, (fed) with clarified 
butter, and wicks that are vertical, eight fingers long, round, thin in the 
middle and red." (72cd-73ab) 


(The lamps аге) twenty-four. That is said (in the Màdhavakula): 
188 Arrange twenty-four lamps in the four quarters. They are made of 
kneaded flour, (their) base and middle is thin, and they are beautifully round. 


evan yo vetti tatvajfiah [k: tatvaktreh, Р] sa bhaveta [k, g: bhavetat] kulagami | 
еуат vai [kh: yo] yo [kh: vai] na jánáti trividham sthünapüjanam W 231 1 
janme janme pasuh so hi bhramate dehajan bahiin [g: ?] | 


O goddess, it should always be kept secret and should only be known by an adept. The 
cremation ground is in the middle of the house and is well-established by the oral tradition. One 
who knows the Brahman and belongs to a tradition of teachers, having known (that 
of the Yoginis, O mistress of the gods, is conjoined to all the accomplishments. O fair lady, the 
wish-granting tree that sustains the foundation is in the middle. Union of all the congregation of 
Yoginis s place here. The knower of reality who knows (this) thus is one who belongs to the 
Kula tradition (kulügamin). He who does not know the threefold worship of place (sthünapüj. 
in this way is a fettered soul who wonders in many (creatures) born of bodies from birth to birth. 
(228-232ab) 


üdau cádhyàtmikam [kh: vadhyatmike] yogarn aliphalgusubhojanam [g: alirn-] \| 232 W 
svasarhvittiprayogena [kh g: -na] sakridápüjanar [k, kh, g: sakrda-] yadi | 
kulakotyarbudair yukto vaset khecaramadhyagah l 233 1 

sarvakrt sarvabhoktà ca srastaram [k, kh: mrastaram] bhuvanesvaram [k, kh: bhava-] | 
yena jánanti tatvajfiáh [g: tatvajfià] катат bahye tu püjanam V 234 W 


First of all, (one should practice) inner (adhyátmika) Yoga. (This is) the good meal of 
meat and liquor. If worship along with (sexual) sport (is performed) by applying one's own 
consciousness, he resides engaged (in Yoga) with billions of millions of Kulas amongst the sky- 
farers. He does and enjoys all things, he is the creator and lord of the worlds.’ (232cd-234) JY 
4/20/206cd-234 
"% The sites are worshipped by projecting the three constituents of the sacred seats into the body. 
See citation in previous note. 

1 These lamps — dipa, pradipa or dipacaru, are made of dough and may be eaten (presumably 
after they have been used as lamps) as a substitute for human flesh (see Sanderson 2006b 45: 
2007: 284). Also above, TAv ad 29/54. 

18 TY 4/20/19 1cd-193 (К fl. 144b, Kh fl. 125a, G fl. 178b) 

caturvirisatidipas ca diksu diksu [kh: + diksu] pradapayet ll 191 1 

prsthà punadya саїһағатайһуакҳйта suvartulà | 

Jari gulapramanastha Sobhand caturangula \\ 192 V 

adha ürddhvasamayuktà tatpramanena kürayet [g: kāre * t] | 

ghrtadipena [kh g: krtamdipena] затушай raktavartyupari [kh: -vartyüpari; g: -vartyopari] 
sthità \\ 193 Il 
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(Protruding) above are beautiful red wicks measuring four fingers. (Fashion (the 
lamps) below and above together of that measure). (Thus) the lamps, (fed) with 
clarified butter (ghytadipa)," stand measuring eight fingers.” 

He (now) presents another point. 


ofeefaeran Wet TIS TST Gg o3 и 
areata я “їйї wen: 1 

PSION AAT четте: Dev d 
aaisa aaia: табет d 

yat kificid athavà madhye svánusthünarn prapüjayet V 73 1 
advaitam eva na dvaitam йу ајла paramesituh | 


siddhàntavaisnavadyuktà mantra таіаушаѕ tatah W 74 \\ 
tavat tejo ‘sahisnutvan nirjiváh syur ihadvaye | 


"Ог else one may worship in the centre according to whatever is 
one’s own (preferred) procedure (svamusthana). The Supreme Lord's 
command is that (there should) only be nonduality (between pure and 
impure offerings,) not duality." It is because (of this duality) that Mantras 
taught (in the dualist scriptures of) the Siddhanta, Vaisnavas and the like 
are (sullied) with impurity (mala). As they cannot bear this much (tavat) 
energy (fejas), they are without life here in (these rites grounded in) 
nonduality. (73cd-75ab) 


(One may worship) *whatever' one prefers. That is said (in the 
Madhavakula) beginning with 


“He who, by the application of (powerful) Mantras (mantrayoga), is on 
the plane of Tantric practice (tantracara). . . .''? 


?? Jayaratha has omitted this line from the citation found in the JY: 
adha ürddhvasamáyuktà tatpramanena kārayet [9: kare * t] | It is translated in brackets. 
10 The expression ghrtadipena may be variously understood. The translation is the ‘tamest’ 
possibility. But I think the reference here is to the offering of pieces of human flesh along with the 
lamps. The MSs of the JY read krtadipena. If we take dipa here to mean human flesh, then 
krtadipa would mean ‘with prepared (i.e. cooked) flesh’. The sense would be that, along with 
each lamp is a piece of cooked meat, the size of about four finger-spans. Jayaratha clearly tells us 
that the verse is about the food offering that is made after the main worship is over. So rather than 
think of the lamps themselves as edible or even made of meat, perhaps this is what is meant. 
Perhaps this is why human flesh is called dipa (literally Чатр”), because it is offered together 
with a lamp. The flesh is ‘dipia’ literally ‘inflamed’ ‘lit up’, i.e. energized by Mantra. This may 
well be represented by offering a lamp along with it. 

The passage continues below in 29/77-79 and is cited there by Jayaratha. 
191 ТА 29/73cd-74ab is an expansion of JY 4/20/239cd and 29/74cd-75ab is an abbreviation of JY 
4/20/244-245. Both are quoted by Jayaratha. 
'? The practice of nonduality is essentially the offering and drinking of wine and other Каша 
sacrificial substances. 
" ye yasmin maritrayogena tamtracdrapade sthitah [kh: -tah; р: ?] | JY 4/20/238ab (MS К 146a 
Kh fl 127a, С fl. 181b). Here tantrācāra means kulacara. 
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‘One should worship one’s sequence (of mantras) (svakrama) in the 
centre, and avoid practice (based on) duality (between pure and impure).’!** 
Having said that (the Jayadrathayamala continues): 


‘(The Mantras of) the Siddhantas, Vaisnavas, Bauddhas, the Vedantas and 
Smarta systems should be abandoned with effort, because they are considered to be 
those of the fettered. Those (Mantras) that abandon association with nondual 
(sacrificial) substances (commonly considered to be impure) become averse (to 
those whose who use them,) and without the life (the substances bestow), they 
(themselves) have no life." '?* 


1% svakramam tu yajen madhye dvaitàcàram tu varjayet V [g: ?] JY 4/20/239cd (MS К fl. 146a, 
Kh fl 127a, G fl. 181b). 

ye (> yo) yasmin marntrayogena tamtrácárapade sthitah [k: -tàh; g: ?] | 

tasya [g: ?] tat [g: ?] kathayisyámi yathà tattvena siddhyati \\ 238 11 

anena kramayogena yajanarh cürabhet priye | 

svakramam [g: ?] tu yajen madhye dvaitacaram [g: ?] tu [g: ?] varjayet [g: ?] W4/20/239 1 


‘I will explain how he who, by the application of (powerful) Mantras (mantrayoga), 
is on the plane of Tantric practice (tantracdra), is truly successful. О beloved, he should 
perform the sacrifice by applying this ritual procedure (krama). One should worship one's own 
sequence (of mantras) (svakrama) in the centre and avoid practice (based on) duality 
(between pure and impure).’ 

The text continues up to Jayaratha’s next citation as follows: 


Sridevyuvaca 

dvaitücáram катат proktam advaitar kidr$am prabho | 

yena nihsamsayorn bhütvà bhrantirvai [kh: bhrantivai] na bhavet kvacit \ 240 M [g: ?] 
Sribhairava uvaca [g: ?] 

vamadaksinatamtra ye akuldni kulāni ye | [g: ?] 
sauragáruda ye proktà advaitadravyasarbhaváh || 241 1 [g 
тааһуйаірӣпа ye һағаһ surapanai pi 
advaitacarasamyukta dravyādvaitāś [k, kh, g: dravyadvetāś] ca ye smrtāh W242 V [g: ?] 

146b) te martrás са [kh: mantrani] vikalpas ca ye sumantrasamūhayah [уези matra samühayah] 
Mg: ?] 

sāktā [k, в: Saktah] ‘Sesasamsiddhds [k, kh, g: Sesasamsiddhas] te pūjyāś cakramadhyatah \\ 243 
V fg: 7] 


z 


"The venerable Goddess said: 


What is said to be dualist conduct and how, O Lord, is the non-dualist one? (Tell me) so 
that once (I am) free of doubt there may not be (any) mistake (about this) anywhere (in any way). 
(240) 


The venerable Bhairava said: 


Those Tantras of the Left and Right, the Akulas and the Kulas, those said to be Saura 
and Garuda (Tantras), are (all) born from nondual sacrificial substances. The delightful (alcoholic) 
drinks like wine that are well served by those who drink wine, engaged in the conduct of 
nonduality, and are said to be nondual (with respect to their) sacrificial substances and these 
mantras, notions, and aggregate of good mantras, empowered, and completely accomplished, 
should be worshipped in the midst of the Wheel. (241-243) JY 4/20/241-243 (MS K fl, 146a- 
146b, Kh fl. 127a, G fl. 181b). 

55 siddhanta vaisnavà bauddhà vedoktah smártadarsanáh | 

te [tat] prayatnena vai varjyà yasmat te paSavah smrth ll JY 4/20/244 

P5siddhüntà vaisnavà bauddhà vedoktah [kh: vedaktah] smártadarsanàh | (е: ?] 

182a р) tatprayatnena vai varjyà yasmat [g: yasmá] te pasavah [g: -va] smrtah ll 244 Il 
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Thus, having set aside that kind of (offering as) an aid to worship, one 
should focus on what is here (before one where one worships,) so that one may 
effortlessly achieve success, Thus he says: 


Hor TMs WSS AAAS gud 
Ran fats: ЖЧ ЧЇ eb HA AIT | 
aa umi азата i 96 og 
aise påsar Wem: Чата: | 
Weeds чел 91 эйтата Тай 1 99 I 


kalasam netrabandhadi mandalam sruksruvanalam \\ 75 11 
hitvatra siddhih san madye patre madhye krsàm yajet | 
ahoratram imam yagam kurvatas сарағе ‘hani 1176 Wl 
virabhojye krte 'va$yam mantrah siddhyanty ayatnatah | 
pithastotram pathed atra yage bhagyavahahvaye 1177 \\ 


Once the jar, the blindfold etc., the mandala, the sacrificial ladles, 
large and small, and the fire have been set aside, and success (siddhi) (has 
thereby been attained) here (in this way), one should worship 
(Kalasarnkarsini as) Krsa in the middle of the wine jar. By performing this 
sacrifice for a day and a night, the next day, once one has eaten the hero's 
food, (one’s) mantras are certainly effortlessly successful. One should recite 
the Hymn to the Sacred Seats (pithastotra) here in (this) Yaga in order to 
invoke good fortune. (75cd-77) 


"The next day' means at dawn (or) at night. That is said (in the 
Mádhavakula) beginning with: 


“Опе should set aside the jar, the blindfold and the mandala etc. 
Accomplishment (is attained) when they, along with the fire, the sacrificial 
ladles, large and small etc, are absent. O mother of the hosts, one should 
worship Kréodari in the middle of the aforementioned jars, full of wine said to 
be made of alchemical elixir (rasáyana)." 


advaitadravyasamparkat sannidhünarh tyajanti vai | 

parünmukhatvam ápnoti nirjiva jivavarjitah [kh g: -tà] ll 245 W 

JY 4/20/244-245 (MS К fl. 146b, Kh fl. 127a, С fl. 181b-182a) 

7 kalasar netrabandhásca (> -bandhar ca) mandalani (> mandalar na) vivarjayet [k, kh: 
visarjayet] | 

tair vind na bhavet siddhir agnir vai SrukSruvadayah [k, kh, g: stuvastu- k: -stuvadayah]] W 194 ll 
madyapürnegu bhandesu piirvoktesu ganambike | 

rasdyanamayoktena madhye püjyà krsodari V 195 11 


"One should not omit the (sacrificial) jar, the blindfold and mandala, the fire and the 
small and large ladles etc. Without them success is not possible. O Mother of the host, in the 
centre (and) within the jars mentioned before filled with wine, KrSodari should be worshipped 
with (the Kula substance) made of alchemical medicine (rasayana) taught (before).' JY 4/20/194- 
195 (MS K fl. 144b, Kh fl. 125a, G fl. 178b) 
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‘One should recite the Hymn to the Sacred Seats night and day 
separately, either in the morning or in the afternoon. One who is attentive 
should repeat Mantra (japa) at night. It is said that in the clear light of dawn one 
should eat (meat), the hero's food (virabhojya), so that great good fortune may 
prevail in the kingdom, and in the end," he may become a Skyfarer 
(khecara).' ? 


Or else, by setting aside the mandala and the rest, one may worship the 
wheel alone. Thus he says: 


qiagen ааг ОЙ: | 
aay PART: WRIA 99: 1 94 di 


5 Instead of rájye ‘nte — ‘in the kingdom in the end’, JY reads, as does MS Th, rājyarh và ‘or else 
kingdom’. In other words, according to this reading, the Yogi may either achieve the liberated 
state of a Skyfarer or else get a worldly kingdom. 

After that, just before the following citation, the JY reads: 


caturdiksu vardrohe [kh: verarohe] püjyà vai pithandyaki | 

madyena surayasidhu [kh: surayasddhu] atha bhütüngasobhane [g: -sobhane] ll 196 ll 

179a g) kapilagomaye [gh: -gamaye] lipte punar [g: puna] madhyena [k, kh, g, gh: madhyena] 
lepayet | 

iti jayadrathayámale kàlikàkule püjánirnayam \\ 

Sribhairava uvüca 

arghapütradvayar krtvà athavà ekam eva tu \\ 197 11 

Saktyavalokitam krtvà paratatvasamanvitam | 

tadbhüvabhüvanüyuktah [g: -yukto] sarhvittińn bhavayet sada \\ 198 11 

grühayec cárghapütram [g: -yecárgh-] tu raupyasauvarnatàmrajam [kh: -tümvrajet; g: = 
varnatam vrajam] | 

athavé mynmayarh Srestham trasavranavivarjitam [k, g, gh: tasa-] ll 199 ll 

akdlamiilajarh Srestharn tad grahya [k, kh, g, gh: gráhyam] nyasam àrabhet | 


“The (goddess who) governs the sacred seat should be worshipped in the four directions 
with wine, surà and sidhu (spirituous liquor distilled from molasses) in a beautiful place where 
ghosts reside (bhütürga). Smeared with the dung of a brown it should be smeared again with 
wine. Thus (ends) the teaching concerning the rite of adoration in the Kālikākula. 

The venerable Bhairava said: 

Having fashioned two sacrificial vessels, or just one, and had the female partner (Sakti) 
gaze upon it along with the most excellent sacrificial substance (paratattva), (the worshipper) 
engaged in contemplating that state should contemplate consciousness constantly. He should lay 
hold of the sacrificial vessel made of silver, gold (or) copper, or else made of clay. The best is 
devoid of fear and deformities and generated from the root (reality) devoid of time; having laid 
hold of that most excellent (vessel) the deposition should be performed.’ JY 4/20/196-200ab 
19 püryühne [kh g: pitrvahne] caparahne [kh g: -rahne] và ahorátrar hi yāvadhī I| 200 ll 
145a) 125b kh) pithastotram japed ratrau јарат kuryát samahitah | 
prabháte vimale prápte [kh g: práptari] virabhojyar tu kárayet \\ 201 11 
mahübhágyodayarh japed [g: jayed] rájyam và khecaro bhavet | 
JY 4/20/200cd-202ab (MS К fl. 145a, Kh fl. 125b, С fl. 179a) 


‘One should recite the Hymn to the Sacred Seats separately, either in the morning or in 
the afternoon, (or) night and day. One who is attentive should repeat Mantra (japa) at night. It is 
said that in the clear light of dawn one should eat (human flesh), the hero's food (virabhojya), so 
that great good fortune may triumph in the kingdom, and in the end, he may become a Skyfarer 
(khecara)." 
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mürtir evathavayugmaripa virasvarüpinih | 
avadhütà піғасағаһ püjayet kramaso budhah V 78 11 


Alternatively, the wise man may worship successively just the 
(individual) embodiments (mürti) (of the energies), not in (their) coupled 
form,” (then) the heroes (that are their male counterparts), and (Kaula) 
ascetics (avadhiita), who are free of conventionally correct conduct 
(niracara). (78) 


The word ‘just’ (in the expression) ‘just the embodiments’ (indicates 
that they are) only energies (that is the individual Kaula consorts and goddesses) 
(Sakti) alone, (without partners). ‘The heroes (that are their male 
counterparts)’, that is, as the viras alone. ‘(Kaula) ascetics’ (are those who 
are) free of thought constructs. 

Surely (one may ask), how can worship reach completion (and 
fulfilment) when there is only the female (Sakti) alone? With this doubt in mind, 
he says: 


чер чет ӘТ: rau эЧ rad | 
wae тЇ ЕТЕ. pos og 


eka evatha kaulesah svayam bhiitvapi tàvatih | 
Saktir yamalayogena tarpayed visvarüpavat || 79 11 


Now He who is the sole Lord of Kula (kaulesa), and (as such) is all 
things, may (just) by himself (alone) offer libation to all these energies, (and 
so satisfy them) by uniting (with each one to form) a couple. (79) 


Now, the teacher, being by himself just one alone, because he is one 
with Kule$vara, is the ‘Lord of Kula (kaulesa)’. Thus, although there are so 
many energies, he who is as if all things (visvarüpa), ‘may offer libation’ (to 
all of them and so satisfy them) *by uniting (with each one to form) a couple'. 
The meaning is that by means of the state of oneness (experienced) in the bliss 
of (sexual) union, he should bring them to rest within his own Self alone. 

Surely (one may ask): (It is said that) ‘the preliminary rite of 
purification (adhivdsa) should be performed in the first half of the year, on an 
auspicious day when the /agna is firm.’ How is it that no fixed time is taught (as 
being appropriate) for a Kula sacrifice in the same way? With this doubt in 
mind, he says: 


шый: сенге ЕДЕН ЕЕ ЕЕЕ Г-И 
ferit fe ята Taras q TIT бо | 


kramo пата na kascit syat prakasamayasamvidi | 


% Read —vayugmariipa for -vā yugmaripa. 
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cidabhavo hi nasty eva tenakalam tu tarpanam || 80 || 


There is no (temporal) succession of any sort within consciousness, 
which is Light. (This is so because) consciousness is (never) absent. Thus, 
the offering of libation is timeless (and has no fixed time). (80) 


Here (in this regard, it is said that) ‘this Self has shone forth (just) 
once’.”” According to this teaching, consciousness, which is the Great Light, 
operating as (the universal subjectivity which is) the perception of what is not 
objective,” shines in a form (which is eternal and never) ceases. It is not like 
(momentary) flashes of lightning (that occur one after another) with gaps in 
between, separated (from one another), Thus ‘there is no (temporal) 
succession of any sort’ here, because (succession) is based on relative 
distinctions (between one moment and the next). Here therefore, there is also no 
time, the very life of which is solely that (difference). Thus, it is said that 
‘libation is timeless’. The sense is — how can what does not occur in some place 
become a limitation there?” 

Thus, there is also no spatial succession here (within consciousness). 
Accordingly, he says: 


э GB TaN: TOPO | 
yas я pep wrap fe vest fags d c2 od 


atra krame bhedataroh samülam 
unmülanàd ásanapaksacarcá | 
prthan па yuktà paramesvaro hi 
svasaktidhamniva visamsramiti V 81 || 


Here in (this Kaula) liturgy (krama), the tree of duality has been 
pulled up root and all, and so it is unsound to consider (the Lord's) throne 
to be an aspect (of reality that is) separate (from Him)."5 (For here in this 


%1 The word here is ‘akdla’, which literally means ‘without time’ or ‘time So, in one sense, 
the meaning is that the libation that satisfies and pleases the deities of eternal consciousness is not 
an act that takes place in the domain of time. Thus, there is no specific, prescribed or auspicious 
time to do it. 

20 See note above in ТАу ad 1/57. 

2% Read anidariprathanatayà for anidamprathamatayà. The expression literally means ‘as the 
perception of what is not objective". 

° In other words, how can temporal succession that does not exist within consciousness serve to 
divide it up into moments in time? 

25 See above, 15/295cd-312. We have seen that a central feature of the rite of initiation which is 
reproduced in the daily regular worship of the deities of the Trika is the visualization and worship 
of Siva's Trident throne, that spans the entire gamut of realities from Earth to principle of Siva. 
This practice belongs to the Tantric modality (santraprakriya). It does not belong to the Kula 
modality. Abhinava explains here that the reason for this is that Kula ritual presupposes the 
existence of just one, nondual reality which is Siva, who is the pleroma of the energies of 
consciousness. In this perspective, the universe is not the layered Path of the metaphysical 
principles and the worlds they pervade, it is Siva's countless energies within which He rests 
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world,) the Supreme Lord is as if resting within the abode of His own 
powers. (81) 


(Concerning) ‘the abode of His own powers’, it is said that ‘His 
powers are the entire universe . . .'"^ Thus as everything is (Siva) Himself, what 
place could there be that is separate from Him, that it may become His throne? 

Having thus defined the procedure with regards to worship (arcavidhi), 
he (now) describes the nature of the repetition of Mantra (japa) that is (done) in 
association with it. 


The Repetition of Mantra 


Locations for the Repetition of Mantra 
According to the Yogasamcara 


wat этч: dafas aN: | 
oe fara = a ача: p 22 11 


tato japah prakartavyas trilaksadivibhedatah | 
ийат Sriyogasaficare sa са citrasvarüpakah || 82 11 


Then one must practice the repetition of Mantra (japa), which is of 
various types, according to whether (the Mantra is repeated) three hundred 
thousand times or more. It is taught in the venerable Yogasaricàra and it is 
of a wonderfully varied nature. (82) 


What is the (scriptural) authority that attests that (the repetition of 
Mantra) is of various types, according to whether (it is repeated) three hundred 
thousand times or more? With this doubt in mind, he says that ‘it is taught in 
the venerable Yogasaricára'. Не (now) quotes that (as saying that) ‘it is of a 
wonderfully varied nature’ 

He now presents its wonderful varied nature. 


sed AEA ТЇ Вее sm sem | 
Smp тит} À єтєй Mags | 431 
TIM SH WT SMe STATA d 

A mÀ FA Wü demmpe 1 с 
Ратча Чїй ww Зета | 

A TATA p ea арі ч ЭЙТ и cy и 
жы ч аф da эп: пабач: aya: | 


(rather than ‘sits on’), and that rest within Him. This is the fundamental perspective of the Kula 
modality of worship, just as the six-fold Path is that of the Tantric modality. 
2% See above, note to TÀv ad 1/111cd-112ab (112). 
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A mÀ Фата qup ЕФ 1 45 и 
WARY = нета неет ЭТЇЇ | 

Эт US Samal eum SMITA: 6o [d 

A mÀ sb чє wafer | 

=й eet = те ч тач ROAA I ce I 


udaye sangame sàntau trilakso јара ucyate | 

аѕуе gamagame sütre hamsakhye Saivayugmake || 83 Il 
pajicalaksa ime proktà dasamsarh homam acaret | 
netre gamagame vaktre harhse caivaksasitrake || 84 11 
Sivasaktisamayoge sadlakso јара ucyate | 

netre gamagame Кате harise vaktre ca bhümini 11 85 11 
haste ca yugmake caiva japah saptavidhah smrtah | 
netre gamagame karnàv аѕуе guhye ca guhyake || 86 || 
Satàresu ca madhyasthe sahasraresu bhàmini | 

japa esa rudralakso homo ‘py atra dasamsatah W 87 11 
netre gamagame karnau mukharn brahmabilantaram | 
stanau hastau ca püdau ca guhyacakre dvir abhyaset || 88 11 


"It is said that the repetition (јара) of three hundred thousand 
(with three objects of attention) takes place 1) in the (locus of) emergence 
(of the vital breath), 2) in the union (of the channels of the vital breath,) 
and 3) in the tranquillity (of the repose of the breath)" These are said to 
be the five objects of attention (corresponding to the repetition of five 
hundred thousand times), they are 1) within the mouth (asya), 2) in the 
going and coming (of the breath), 3) in the thread, 4) in the one called 
Наа, and 5) in the Saiva couple. (Having done that,) one should offer 
oblations (into the fire numbering) a tenth (of the number of repetitions).”” 
(83-84ab) 


207 There is a play on words here. The word ‘laksa’ can mean ‘one hundred thousand’, It can also 
mean ‘mark’ or ‘target’. It is common practice for the number of repetitions of a mantra to be 
measured in units of a hundred thousand. The Tantras commonly promise an ascending series of 
yogic and magical accomplishments corresponding to the multiples of hundred thousand times — 
laksa — a mantra is repeated. Here a deeper subtler manner of repeating a mantra is meant not just. 
in terms of the number of its repetitions, but also with relation to the object to which one attends 
in the course of repeating it. If there are three such objects, called laksa — which literally means 
‘target’ — as listed, the repetition is as good as repeating the Mantra three hundred thousand times, 
and so on. 

Püjà is always followed by a set number of repetitions of the mantras used in the paja, 
followed by offerings to those same mantras into a consecrated fire, usually one tenth as many 
repetitions as in the јара. Abhinava quotes the Yogasaricüra, a lost Каша text in the Trika 
tradition, which says that japa of one to sixteen laksas, doesn't mean that many repetitions, but 
rather /akşa here means focus of awareness, referring to various points in the body. One 
accomplishes japa simply by maintaining awareness of those points as one breathes in and out. 
The fire offering (homa) takes place automatically at the end, through the centring of awareness 
that occurs, Thus, japa and homa here are translated into esoteric terms. 

28 This line is quoted below in TAv ad 29/149cd-150ab. 
209 How this is done in the case of the 16 laksa japa is explained in 29/94-95ab. 
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It is said that repetition of six hundred thousand times (with six 
objects takes place) 1) within (the sense of sight in) the eye, 2) in the going 
and coming (of the breath), 3) in the mouth, 4) within Harhsa, 5) in the 
thread of the rosary, and 6) in the union of Siva and Sakti. (84cd-85ab) 

O fair lady, the repetition of Mantra which is of seven kinds is said 
to be (the one that takes place) 1) within (the sense of sight in) the eye, 2) in 
the going and coming (of the breath), 3) within the (sense of hearing in) the 
ear, 4) within Harhsa, and 5) іп the mouth, so too 6) in the hand, and 7) in 
the couple (of Siva and Sakti). (85cd-86ab) 

O fair lady, the repetition of eleven hundred thousand (takes place) 
1) in the eye, 2-3) the going and coming (of the breath), 4-5) in the ears, 6) 
the face, 7) the genitals, 8) in what is associated with the genitals, 9) in the 
hundred spokes, 10) in the one located in the centre," and 11) in the 
thousand rays. Here also the oblations (into the fire number) a tenth (of the 
number of repetitions). (86cd-87) 

1) In the two eyes, 2) in the going and coming (of the breath), 3) the 
two ears, 4) the mouth, 5) within the Cavity of Brahma, 6) the two breasts, 
7) two hands, 8) two feet, and 11) within the secret wheel, it should be 
doubled. (88) 


"The (locus of) emergence (of the vital breath)’ is the Foundation of 
Birth, which is the location of the emergence of the power of the vital breath. 
‘The union (of the channels of the vital breath)’ (takes place) in the heart, 
where many channels (of the vital breath) are conjoined. ‘The tranquillity (of 
the repose of the breath)’ is profound concentration simultaneously (of all the 
movement of the breath) in order to block the (flow) of the breath. ‘Going and 
coming’ is the flow of exhalation (prána) and inhalation (арапа). ‘The thread’ 
is the foundation (bhi) of the threads of the wheels of the channels of the 
senses. "The one called Harnsa’ is the Heart, that makes the Self manifest. 
‘The couple’ is the union of Siva and Sakti, which (takes place) in the 
Foundation of Birth or in the End of the Twelve. ‘The genitals’ is the 
Foundation of Birth. ‘What is associated with the genitals’ is the cavity which 
is in the cave (вила) of the (female sexual organ) as its condition (guhya). 
Secondarily characterized by that is the space (ka), that is, the ‘cavity of space’ 
(karandhra), which is the Cavity of Brahma (brahmabila) (on the crown of the 
head). "The hundred spokes’ and ‘the thousand spokes’ are the many 
channels (of the vital breath), which are such and the like in countless 
(numbers). The place in ‘the centre’ is, (depending on the context,) the heart 
and the navel. This is the meaning. The word also (in the phrase,) ‘here also the 
oblations’, indicates implicitly that (the number of) oblations that should be 


29 Read йзуе guhye ca guhyake Satéresu ca madhyasthe for йзуат guhyam ca guhyakam Sataresu 
ca madhyastharn. This emends all the entries to locatives, as translated. Maybe no emendation is 
required. We may take this to be a rare case where Abhinava quotes so literally from his source 
that he does not bother to correct the deviant (aisa) Sanskrit of the original. In the following lines, 
there are a series of dual numbers that cannot be emended to the equivalent locative without 
disrupting the metre. These must read as they are, assuming that the deviant Sanskrit took 
accusatives to stand for locatives. 
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offered (into the fire) is a tenth (of the number of repetitions) in all cases. The 
‘secret wheel’ is both the Foundation of Birth and the End of the Twelve, 
otherwise called the Mouth of the Yogini" and the Unborn Mouth, 
respectively. One can conceive (for oneself) (that the last set) is, in accord with 
the prior pattern (riti), the repetition of Mantra (numbering) sixteen hundred 
thousand,?” for, as applies in all these and other such places, the vital breath 
circulates through (through them) twice.?? 

(The same Уоваѕатсаға) itself explains this (i.e. why this happens 
twice). 


"ppp тї чї pU 9: | 
vue ferent freer: | 9 1 


yatra yatra ашат caksur yatra yatra gatah manah | 
hamsas tatra dvirabhyasyo vikāsākuñcanātmakah | 89 11 


Wherever the eye has travelled, wherever the mind, there Harhsa, 
which is the expansion and contraction (of the breath), should be repeated 
twice. (89) 


‘Wherever’, that is, to (whatever) place as, for example, (the consort’s) 
face, the eye or mind has gone, wherever that Yogi fixes his attention 
(anusandhatte), there ‘Harsa’, which is the vital breath (prdna), the 
characteristic feature of which is to ‘abandon’ (the body) (hana) and to ‘assume’ 
(it again) (samádàna), ‘should be repeated twice’, because it is the expansion 


21! Concerning this symbolic expression for the yoni, see Padoux 1990: 61 and Dyczkowski 1988: 
63-65. The secret of all the scriptures, the supreme essence of the oral tradition, is on the lips of 
the уоріпї (CMSS fl. 14b). The yogini is the womb from which the enlightened yogi is born 
(above 1/1), and her mouth is the sacred matrix (yoni), the triangle consisting of the powers of 
consciousness to will, know and act (above ТАу ad 3/94). As the womb of creation, it is the 
Lower Mouth (adhovaktra), which is the essence of Kaula doctrine (below 28/146cd-147 and 
commentary). This is the Primary Wheel (mukhyacakra), which is that of consciousness, in which 
all the Secondary Wheels (anucakra) — those of the senses, both physical and mental — dissolve 
away, and from which they emerge (below, 29/124cd-125 and commentary). 

The ‘Lower Mouth’, which is the Mouth of the Yogini, is the source of Kaula doctrine. 
From it flows the sixth current, beyond the five currents of the Saivigama. The Lower Current is 
hidden there, below the five faces of Sadasiva, symbolizing its esoteric racter (see below, 
15/206ab and commentary). By virtue of the monism of its doctrines, id to rise through, and 
permeate, the other Saiva traditions, leading them ultimately to the undivided bliss of 
consciousness which is the experience of Siva in his highest state (parasiva) (TA vol. 4, p. 160). It 
is also called *Picuvaktra', the Mouth of the Yogini called ‘Picu’, which means ‘cotton’, ‘neem 
tree’ or ‘thorn apple’. It is also called Picuyoni (see the commentary оп 555 2/37). It is the Mouth 
of the Nether World (patdlavaktra), from which creations streams forth (Schoterman 1981: 86- 
87), and so corresponds to the Wheel of the Foundation (üdháüracakra), also called the Root 
Foundation (miiladhara). See Dyczkowski 1988: 64-65. 
22 According to Jayaratha, this last entry is the repetition of 16 units. He must be counting as 
follows: 2 eyes + 2 for the going and coming of the breath + 2 ears + 1 mouth + 1 Cavity of 
Brahma + 2 breasts + 2 hands + 2 feet — this makes fourteen. The last entry is ‘the secret wheel’. 
This Jayaratha says is twofold, as the Heart and the End of the Twelve. Thus, the units are sixteen, 
23 fayaratha's explanation is confirmed in the following verse that, according to him, is also from 
the Yogasarncára. 
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and contraction (of the breath). The meaning is that (he should be) intent (on 
attending) to the exit (of the breath from the body) and (its) entry. He should fix 
(his) attention (on it) (anusandhatavya) in such a way that when the face and the 
rest, that have been referred to thus as (secondary) mistaken paths (apamarga), 
have been blocked, (the breath) is checked (ruddha) in all respects. That being 
so, because there is no other way (for the breath to go), it enters the Central 
Abode." The yogi, (intent) on uttering Mantra at one (with the vital breath) that 
has entered herein, attains each (and every) accomplishment. As is said 
elsewhere (i.e. not in the Yogasarncara): 


‘(The yogi) should repeat Mantra in consonance with the vital breath 
(prana-samyena), thus he is worthy of (achieving) accomplishment.” 


In order to attain this, one should practice the repetition of Mantra 
sixteen hundred thousand times, and in this and the other manners, as has been 
explained. As the number of hundred thousands decreases, that is said to be 
there the instrumental cause / reason (nimitta) for the gradation of yogis’ 
(degrees of) contemplation (anusandhana). 

When the vital breath has developed within the Central Abode by 
blocking the (secondary) mistaken paths in this way, it assumes the state of (the 
universal nature) of all things, by virtue of the (overflowing) abundance of the 
conscious nature. He says that: 


ч этет ager et feat Se afr: | 


sa ātmā mátrkà devi $ivo dehavyavasthitah | 


That (Harhsa) is the Self (atman), the Goddess Matrka, and Siva, 
who resides in the body."'* (90ab) 


Although ‘that’ Harhsa (the vital breath) ‘resides in the body’, having 
attained a state of oneness with the Mantra deity, it is ‘the Self’, that is, the 
contracted individual soul (anu). In accord with the saying: ‘Sakti is said to be 
Мацка, and she should be known to be Siva by nature',"" ‘the Goddess 
Matrka’ is the power (Sakti) of the Supreme Goddess (paramesvari) as well as 


* Below (in 29/150cd-154ab maybe up to 161ab), Abhinava presents another passage from the 
Yogasaricára that he associates with this yogic procedure. There it is explained that once the vital 
breath has entered the Central Abode and the subsidiary sensory processes have merged into the 
primary activity of consciousness, the way is clear to practice the sexual Yoga described in the 
passage Abhinava draws from there. 

* The text reads siddhyaraho. | take this to mean siddhyarho. The alteration being due to metre. 
*' This line is also probably from the Yogasamcara. Jayaratha did not have access to it, but if he 
is right that this is the Trika triad of Nara, Sakti and Siva, this would implicitly suggest that the 
Yogasaricara was a Trika Tantra. This line is also probably from the Yogasarneara. Jayaratha 
quotes a similar line from the Tantrasadbhava, introducing it saying, ‘in accord with the saying’. 
217 TS 3/130cd. The previous line reads: sarve [kh: sarva] varnütmakà mantra [g: samamtrá] 
varnāh [k, kh, g: ата] saktyatmakàh [k, kh, g: -kà] smrtāh | 

“АП mantras are phonemes by nature and the phonemes are considered to be Sakti.” Cf. 
Rauravasiitrasamgraha 3/28 quoted above ad 1/46, where it says that all deities are mantras and 
all mantras are Siva. 


282 CHAPTER TWENTY-NINE 


Siva, (and so) that same (Harhsa) manifests as (the Trika triad) Nara, Sakti and 
Siva. This is the meaning. 

Thus, one should not consider there to be any distinction at all between 
the one who recites Mantra, the Self, and the Mantra, and the vital breath that 
has attained a state of oneness with that. Thus he says: 


aa: Tasers famed ATT: 1 $о od 
a етй ger fufzmebuewsod 


anyah so ‘nyo ‘ham йу evam vikalpam nàcared yatah | 90 11 
yo vikalpayate tasya siddhimukti sudüratah | 


One must therefore abstain from the thought (vikalpa) “he is one 
and I am another","* for liberation and worldly benefits are very distant 
from one who thinks (that). (90cd-91ab) 


(10) the one who recites a mantra is separate (from it, that) Mantra, 
separate (from him), is never successful. Knowledge (jfdana) (of deity) is the 
root of all this (Mantra practice). Otherwise, (if the reciter of Mantra is devoid 
of knowledge), it is certainly not successful.’?!” 


Thus, with this same intended sense, it is said in all the scriptures that *. 
. . one should undertake the repetition of Mantra (јара) in a solitary place.'?^ 


218 Perhaps this verse is also drawn from the Yogasa/cára. 
Cf. náham asmi na canyo ‘sti advaitakriyayà ratah | 
уйуап na vindate hy evari [kh heva] tàvat [kh: tüvan] tasya na kificana [kh, g: -nah] W 


“I am not, nor is there anybody else" — so long as one who is devoted to the activity of 
nonduality does not attain (realisation) in this way, he possesses nothing." TS 1/328 


muktarh [kh: muktah] pasyati muktàtmà atma sarvatra kevalam W [g: ?] 
naham asmi [k, kh, g: asti] na cányo ‘sti ekatvam anupasyatah | 


‘One who is liberated by nature, sees (the one reality) that is liberated, seeing as a 
consequence "there is only the Self everywhere. I am not, nor is there anybody else". TS 
1/336cd-337ab 
219 This reference from the Srikanshiyasamhitd is quoted by Ksemaraja, who identifies it for us in 
his commentary on $Sü 2/1 (‘the mind is mantra’), where he says: ‘Mantra is that which (the 
adept) reflects upon inwardly in secret as one with the Supreme Lord . . . . The mind of the adept 
is intent on reflecting on the deity of the mantra; becoming thus one with it, it is mantra. (Mantra) 
is not a mere aggregate of various letters.’ MaheSvarinanda (MM p. 123-124) also quotes his 
aphorism, commenting: ‘It is said, in accord with this teaching, that the primary meaning of the 
words of a mantra are just the essential nature of one's own consciousness. On the contrary, (the 
meaning found) in the particular arrangements of the letters is said to be so secondarily.” iti nityà 
svátmasarvit-svarüpasyaiva | mantrasabdárthatvar | mukhyam | aksara-sannivesegu punar 
upacarenocyata ity имат bhavati | 
29 Cf. TS 21/43: 
ekante vijane dhyàtvà japet tat tu parayanah | 
laksam еКат susantapto? [g: susatnadvo] mülamantrasya sádhakah | 
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The foremost condition of solitude is said to be the elimination of 
thought (vikalpa). He says that: 
The Sixteen Targets (/aksa) for the Offering of the Full Oblation 


эте ASSAR FRAT p «eoi 
ЖӘТ ӨГӨ РТТ, CURT Umm Зе | 
аы: заат wp op теү 91 
TT чеч «Тетте | 
четен Чаї wat Gm теа: и 63 1 
ина | 

bead dhd m emer «Y I 
&зт-атетчтатйсйч SA STAT |d 
Aea этет Raters: | g4 a 


atha sodasalaksadipranacare puroktavat | 91 11 
Suddhasuddhavikalpanam tyaga еката ucyate | 

tatrasthah svayam evaisa juhoti ca japaty api \\ 92 II 

Japah safijalpavrtti$ ca nadamarSsasvaripint | 

tadàmrstasya cidvahnau layo homah prakirtitah | 93 11 
amarsa$ ca pura prokto devidvadasakatmakah | 

dve antye samvidau tatra layarüpáhutikriyà | 94 ll 
dasünyàs tadupàyàyety evarn home dasamsatàm | 
Srisambhunàtha àdiksat trikarthambhodhicandramah l 95 11 


Now, in the case of the movement of the vital breath, commencing 
with that of sixteen targets (laksa), it is as explained before.?”' 

1) The renunciation of (all) notions of pure and impure is said to be 
‘a solitary place’. He who is there (in such a solitary place) repeats Mantra 
and makes offerings to the fire spontaneously. (91cd-92) 

2) The repetition of Mantra (in the highest sense) is the dynamic 
state of the discourse (of consciousness) (sarijalpavriti), the nature of which 
is the reflective awareness of (itself as Unstruck) Sound (nada). 

3) The offering to the fire (homa) is said to be the dissolving away 
into the fire of consciousness of that which has (thus) been contemplated 
(by its reflective awareness) (amrstha). 4-16) And this reflective awareness 
(amarsa), which has been taught previously, consists of the twelve goddesses 


"Having meditated in a solitary place, the adept who has practiced austerity well should 
undertake the repetition for 100,000 times of the root mantra." 
21 Above in 29/83-88. 
22 Cf. above, 16/250 ff. 
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(kalis)2** There, those last two (forms of) consciousness are the act of 
offering oblation (into consciousness,) which is the dissolving away (laya) 
(of all things into it). The other ten serve as the means to that. It is in this 
way that the offering of oblation is a tenth part (of the number of 
recitations of mantra). 

The venerable Sambhunatha, who is a (veritable) moon that shines 
on the ocean of Trika, has taught (this). (93-95) 


‘And that is twelve-fold there, as it includes everything within 
(itself) ^ ‘There’ out of the twelve, ‘those last two (forms of) consciousness" 
are the power of the freedom of the supreme perceiver. And these (two), 
according to our view, are the place of rest (of all things within their ultimate 
nature), in accord with the dictum that ‘free (awakened) consciousness is 
ultimate reality’.?” It is said in this way that (the other ten) ‘serve as the means 
to that', because it is said that repose in the supreme perceiver (takes place) 
step by step, (from) the object to the means of knowledge, and so on. That has 
been analysed and taught in Chapter (Four, that deals with) the Empowered 
Means, so one should understand it from there. Here in this way, this is the 
intended sense,"^ with reference to (what is meant by offering) one tenth the 
number of oblations, according to our teachers. 

Having explained in this way the procedure (of ritual) worship, right up 
to the repetition of Mantra (japa) and the fire sacrifice (homa) (with which it 
concludes), he begins to explain the ordinance concerning the female Kaula 
partner (düti). 


The Procedure Concerning the Tantric Consort (dautavidhi) 
3) The Sacrifice Based on the Couple 
HE ятететат этсе Чет aT 999 | 
Wer ЧЕГИ Tea wwe AA: «od 


закат bühyasthayà Saktya yada tv esa samarcayet | 
tadàyam paramesokto rahasyo bhanyate vidhih \\ 96 11 


(We will now) talk about that secret procedure taught by the 
Supreme Lord?” (which is to be observed) when one is to worship along 
with an external consort (Sakti).?* (96) 


?? See above 4/146 ff. In Chapter Five (19cd-34ab), the Twelve Kālis as Anuttaracakra are also 
said to be experienced as a great fire that consumes everything into the emptiness of contentless 
consciousness. 

224 Above, 4/123cd. 

?5 Also quoted above TAv ad 2/32cd-33ab (see note there) and 11/22. 

2% Read -ayam abhiprayah for -ayamarh abhiprayah. 

77 When Abhinavagupta refers to Siva as the teacher, he always calls him ParameSa, 
Parame$vara, or Paramesin. One wonders whether Abhinava is not also implicitly referring to 
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‘Although the Supreme Power (para Sakti) is perpetually 
actively present (nityodita), it is (impossibly) difficult for one who is devoid of 
the outer observance (caryá of sexual union) to attain (and accomplish) the 
procedure (enjoined for) Kaulas." 


According to this teaching, (Kaula ritual) must necessarily be done 
along with outer observance (not just internally). There (in that case also), 
nothing of that fruit is attained without a sexual partner (düti)." Thus he says 
(one is to worship) ‘along with an external consort (Sakti)’. That is said (in the 
scriptures): ‘One should in all cases appoint a sexual partner (dati). He who is 
without a dati is not successful." 

Again: 


‘just as is the case with the wife of a Brahmin who (always) sacrifices in 
а (Vedic) sacrifice with her, so should one know the dati to be in the case of the 
Kula teacher, (who always worships with her) in the Kula which is perpetually 
actively present (nityodita).’ 


Surely it is said everywhere, without exception, that the characteristics 
of one who worships the deity is that he is ‘not deceitful, devoted to the teacher, 
continent (brahmacarin), and has conquered the senses. Intent on worshipping 
Siva, he keeps silence, (and is) adverse to wine and meat.’ Well then, how is it 
that it has been said that one should worship along with an external consort 
(Sakti)? Removing (any) occasion for this doubt by (referring to) the Supreme 
Lord’s teaching, he presents this procedure in brief: 


The Observance of the Brahman (brahmacarya) 
and the Characteristics of a Tantric Consort 


om Ят were fuf т d 


ийат Sriyogasaficare brahmacarye sthitirn bhajet | 


It is said in the Yogasamcara that one should abide (without 
wavering in the sexual continence which is) the observance of the Brahman 
(brahmacarya).”"' (97ab) 


Sambhunátha in this way. The absence here of a reference to a specific scripture strengthens this 
suspicion. 

7" This rite is called Adiyága; see below, 29/164-66ab. 

7? The texts oscillate between two spellings of the word, either diitih or dütr. 

79 JY 4/20/138ab. There this line reads sarvato düti kartavyárh for kartavyd sarvato dütir. 

>! Abhinava's citation from the Yogasarncra extends from 97 to 100b. Chapter twenty-two of 
the Tantrasára deals with the Kula method of practice (kulaprakriya), as does this chapter of the 
Tantrüloka. Abhinava introduces it by presenting these three Kula substances as the most 
fundamental elements of its practice. 


atha samasta iyam ирйзй samunmisattadrsadrdhavasanaridhan adhikarinah prati 
Srimatkaulikaprakri) iriipyate tatra ийат уоваѕатсағадаи 


Gnandam brahma tad dehe tridhaustyántyavyavasthitam 
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Surely (one may ask), what is the Brahman, that even when practicing 
it, one abides (without wavering)? With this doubt in mind, he says: 


amà Fa WH TA Че fer ferry go 1 
SWR ga qd POATA, | 


ünando brahma paramam tac ca dehe tridhà sthitam | 97 |! 
upakari dvayam tatra phalam anyat tadatmakam | 


Bliss is the supreme Brahman, and that is present in the body in 
three forms. There, two (namely, meat and wine,) are aids, and the other 
one (i.e. sexual union) is the fruit, which is of that (blissful) nature. (97cd- 
98ab) 


‘Bliss is the nature of the Brahman’. By saying it is ‘supreme’, he 
teaches that it is necessary to make use of it. ‘And that’ is not only present 
within the Self, undivided from the Supreme Brahman and the rest; it is also 
present in the external body etc. that is not the Self. Thus, he says that (it is 
present) ‘in the body’. ‘There’, amongst the three, ‘two’, that is, wine and 
meat, (are aids,) and ‘the other one’, that is, sexual union (is the fruit). When 
one whose vital seed (Флаги) has been increased by drinking wine and eating of 
meat enjoys sex, he becomes blissful. Thus, it is said that (the two) are aids and 
(the other) is the fruit. Thus, it is said that it ‘is of that (blissful) nature’, 
because it is what remains of all of them. The word ‘that’ here refers to bliss. 


As they are made of the Brahman in this way, he who is their votary is 
said to be a Brahmacárin (lit. ‘a follower of the Brahman’). Thus he says: 


abrahmacarinas tasya tyagad anandavarjitah і 
äānandakrtrimāhāravarjarh cakrasya yajakah | 
dvaye ‘pi narake ghore tasmad enamh sthitirn bhajet W 


tad anayà sthityá kulayagah Та p. 198 


‘Now all this spiritual practice (ирӣѕа) is described as the venerable Каша method for 
those competent individuals who are mounted on the firm (well established) latent impressions (of 
previous practice) (vasand) of this kind that are (actively) unfolding. There (with regard to that) it 
is said, for example, in the Yogasaricára: 


‘Bliss is the supreme Brahman, and that is present in the body in three forms, as the 
(substances beginning with the letter) M. By renouncing that, those who are not (true) 
brahmacarins, are devoid of bliss. (There are also) those who sacrifice to the Wheel without that, 
consuming deceitfully the bliss (of the three on other occasions). Both go to a terrifying hell. 
Thus, one should maintain this attitude (sthiti) (towards them)." 


The Kula sacrifice (takes place) by virtue of this being so (anaya sthitya)." 


Note that Abhinava is quoting directly and literally from his source here, whereas in the 
TA he paraphrases it. 
22 Jayaratha quotes this line as many as seven times in TAv 1/242, ad 3/71 (71cd-72ab), 3/92cd- 
93ab, 4/139, ad 28/332ab, ad 29/97cd-98ab, and ad 29/127cd-128ab. 
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Aaaa Tat Ч SAT g 


osthyantyatritayasevi brahmacari sa ucyate |l 98 |l 


A Brahmacarin is said to be one who makes use of the three that 
come at the end of the series of the labials. (98cd) 


"The labials’ are the group of phonemes (beginning with) P. The 
phoneme M comes at the end of that (series). Three of them are wine (madya), 
meat (тата), and the product of sexual intercourse (maithuna).2" 


2 Nowadays the popular notion is that there are Five Ms. This is a late Sakta tradition of Bengal, 
where they add fish (matsya) and parched grains fried in ghee (mudra), to make a set of five to 
homologise with other pentads. The following is an account of the Three Ms found in the MP (2 
Tri) from the point of view of the Krama system. The three sets of four Kalis, who dawn in the 
domain of the object, means of knowledge and the perceiver, correspond to the experience of the 
three Ms, each devouring time within its own domain. 

In 4/173cd-175 Abhinava presents five meanings of the root kal, from which the word 
kala (‘time’) and hence the name Kali, is derived, These are given in the standard list of roots 
attributed to Panini (dhdtupayha), as follows: 1) casting forth (Кера), 2) knowledge (jana), 3) 
enumeration (sarnkhyana), 4) movement (gati) and 5) sound (nda). In the following explanation 
of the Three Ms, each of them is said to correspond to one or more of these meanings, because 
their consumption culminates in the experience of the Twelve Kalis, by virtue of which the 
passage of time is realized to be non-existent. 


ye tu yosidvyasaninas tanmukhenaiva te kramàt | 

kalagrasapade samyak pravi§anti niráraye || 35 11 

kecid darSanamatrena tathangasparsanat pare | 
dvindriyotpattita$ canye (>-tac ünye) visramyanti nirdsraye I 36 || 


‘Those who are addicted to (the pleasure of sex with) women enter properly into the 
plane without support, in which time is consumed by that very means. Some, by just seeing 
(them), others by touching (their) body in this way, and others (again) by rising through (the bliss 
of the union of) the two organs of sense (male and female), come to rest (on the plane) without 
support. (35-36) 


ittharh yosidvyasaninam tisro 'nubhavabhümikàh | 

dr$yante kalavilaye viérántir nirupüdhikà V 37 11 

srstyasrstyüdibhedena (> srsti-) catasro ‘nakhyadevatah | 
prameyabhümim asritya kalagrasaparah sthitáh \\ 38 |1 

kseparthasya kaler dhātor anvarthanugamat sphutam | 

külisabdas catasrnarn devinàm vacakah sthitah ll 3911 

ksepo bahirmukhecchütma yositsambhogajanmani | 

pravrttes tà (-tà) (a)stamyádivasàt kalagrüsah (-mayah) sthitah \\ 40 |) 


Such in this way are the planes of experience of the third (makdra) of those who are 
addicted to women. They experience, when time dissolves away, rest free of (all) limitations. The 
four deities of the Inexplicable, as the class of the emanation of emanation etc., having entered the 
plane of objectivity, abide intent on consuming time. For it is clear that the root kal, in the sense 
Of casting forth (ksepa), has this meaning, in accord with reality, and the name ‘Kali’ 
(accordingly) denotes the four goddesses (on the plane of objectivity). (37-39) 

The casting forth of activity when the enjoyment (of the pleasures of sex with) women, 
which is extroverted desire, arises, abides as the consumption of time by the receding of (the 
energies of the senses into consciousness). (40) 


еуат madyavyasanino ye kecij jantavah sthitah | 
тезйт tadasrayenaiva kalagraso 'bhidhiyate I| 41 1 
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Surely (one may ask), (according to Manusmrti): 


tasyapi darSanasparSapanayogavatah (-tà) sphutam | 
udrekat karsato drstah kalagrásasya sambhavah 114211 
praviste ‘ntah sidhurase (-зат) bhedanirharanatmake | 
sthairyam eti camatküro vind visayasangatim Il 43 W 


So is it with those people who are addicted to wine. It is said that they consume time, 
(absorbing it into consciousness,) by use of that, as is clear to those who see, touch and drink it. 
By (its) abundance and drawing (it towards oneself,) time is seen to be consumed (into 
consciousness). Once having entered into the emotive experience (rasa) of wine, which is the 
removal of duality, the wonder (of consciousness) becomes firm (and stable), without (having to 
make) contact with the objects of sense. (41-43) 


pratibimbamahabhogamadhyabhimivikasatah | 
 pramünabhümim asritya catasrah kalikah sthitàh V 44 W 
Sabdasankhyanavrttesca kaler dhatoh kilarthatah | 
sthitisrstydibhedena caturdha kalikodayah W 45 1 


Once having entered the plane of the means of knowledge by the expansion of the plane 
in the centre, which is the great enjoyment of the reflection (of the goddess of consciousness 
within it), four Kalikas of the modality of sound and enumeration (sarkhydna) are present, for 
such is the meaning of the root Kal as the fourfold dawning of Kālikā as the division of the 
(Twelve Kális, corresponding to the) emanation of persistence and the rest. (44-45) 


evam mürisavyasaninàm antarasvadabhaminam | 
pramütrrüpam āviśya catasrah kalikah sthitah ll 46 W 
gatürthasya kaler dhütor arthasy@nugamadimah | 
darsanasparsasambhogavirámodrekatà таай V 47 |l 
samhürasrstyádimayas caturdhayarn kramah sthitah | 
strimadyamamsabhogesu camatkürünuvyttitah V 48 V 


In the same way, there are four Kalikas for those who are addicted to meat, whose plane 
is that of inner taste, once (they) have entered the nature of the perceiver. In accord with the 
meaning and the reality (it denotes) of the root Kal, such is considered to be the excellence of 
(their) sight, touch, enjoyment, and repose (attained by consuming meat) The state of this 
fourfold process is the emanation of withdrawal, in accord with the experience of the wonder (of 
expanded consciousness) in the course of the enjoyment of women, wine and meat. (46-48) 


kàlagráso vyasaninam Кайси kalarh sphutam sthitah (> -tam) | 
etatparikaras tv anyo bhàvavargo vyavasthitah W49 I 
yuktyánayaiva tatrapi kélagrasamayi sthitih | 
anenaivaSayenaiva parabrahmopalabdhaye \ 50 11 
lalandmadhumamsani püjyágràni visesatah | 

tadittham sarvabhavanamh sarvanubhavabhimisu \ 51 ll 
mahürthadrstyà sugamah kālagrāso ‘py ayatnatah | 


The consumption of time on the part of those addicted (to these worldly pleasures) 
clearly takes place (like this) for some time. The other category of phenomena abides as its 
attendant. Time is consumed by this same practice (yukti) there also. In order to perceive the 
Supreme Brahman with this same intention, woman, wine and meat are especially the foremost 
objects of worship. In this way, according to the view of (the teachings of) Mahartha, the time of 
all existing things on all planes of experience is easily and effortlessly consumed." (49-52ab) (MP 
(2 Tri) 9/35-52ab) 

(MP (2 Tri) 9/52cd-55) is quoted and translated in note 3,13. 
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‘There is nothing wrong in eating meat, nor in (drinking) wine or 
having sex. This is the natural behaviour of living beings. (But) desisting from 
that bears great fruit.’ 


(Clearly,) according to this teaching, the purpose of scripture is to 
(inspire people) to desist from (eating) meat etc., not to indulge in it, as that 
happens (anyway by itself) naturally. The scripture is not invoked anywhere to 
induce a dirty man to bathe or a hungry man to eat or the like. So why has that 
he said that? With this doubt in mind, he says: 


«атат # чу этч: | 
SCPE AAS: 1-4% | 
зач fap wf dea зо fafa | 


tadvarjità ye pasava Gnandaparivarjitah | 
Gnandakrtrimaharas tadvarjam cakrayajakah 11 99 ll 
dvaye ‘pi niraye yànti raurave bhisane tv iti | 


Those are fettered souls (pau) who, (abstaining from them out of 
avarice or doubt,) are devoid of them (even when worshipping, and so) are 
devoid of bliss. (Fettered also are) those who sacrifice to the Wheel without 
that, consuming deceitfully the bliss (of the three on other occasions). 
Both go to a horrible and frightening hell. (99-100ab) 


Here (according to us), those who, although they are engaged in the 
Kula manner (of ritual performance) and it is enjoined there, do not offer (this) 
in the course of the Sacrifice to the Wheel and the like, either for their own 
(benefit) or for (that of) others, out of avarice or doubt (vicikitsá), are indeed 
fettered souls (pasu). (This is) because they are devoid of the bliss which is the 
supreme Brahman and is born from it. The meaning is that they are gripped bya 
false identification with the body etc. It is said (in the Madhavakula): 


"Those who adhere to the Kula traditions but have rejected (the use of) 
these substances, are said to be fettered souls (pasu), and one should not keep 
their company.'?* 


Those also who by themselves (on their own initiative) out of greed 
enjoy the three M's made of bliss, but because of (their) avarice and the like 
worship the Wheel without this (triad), are also said to be fettered souls. This is 
the connection with the previous (verse). That has been said (in the scripture, 
where we read): 


2 Мапи 5/56. 

75 These false Kaulas eat meat, drink wine and have sex, but do not offer them to the deity. 

2% JY 4/21/60 (no variants). MS К fl. 148b, Kh fl. 129с-130а, С fl. 186a) MS Kh 129r8-130v1 
(Sanderson mistakenly reports that this is from satka 3 (2006 p. 17 n. 44), 
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*O Supreme goddess, those who, like (any) deluded person, always eat 
meat and (drink) wine without (having a) teacher or god are, without a doubt, 
fettered souls." 


In this way ‘both go to a horrible and frightening hell’, where they 
experience a thousand tortures, because (the first) does not do what is 
prescribed, and (the second) does what is prohibited. This is the meaning. This 
should be used thus by one who has entered the Kula path in every way solely 
with the intent to make the (inherent) bliss of his own nature manifest, not out of 
greed for it. For if that were to be the case, what difference would there be 
between him and the worldly? As it is said: 


‘What is called bliss is (in reality) present (only) within the Brahman, 
and so, as it is acquired by resting (within the Brahman), one who is free of 
greed for the objects of sense should consume (i.e. eat) everything. 

The bliss that extends (itself) by lust, delusion and the objects of sense, 
that are fixed in a state of separation (from the one who desires them),”” has the 
same basis (sádhára) as the (pleasure) the fettered also (experience) here (in this 
world). 

(But) that object of sense (visaya) that reveals (vyarijaka) consciousness 
when one is intent on the Self, which is (pure) consciousness alone, and 
manifests as a fitting (means to realisation) and always as one within the 
essential nature of the enjoyer, is said to be an object of sense that, (although) 
divided (off from all other objects), has reached a state of oneness. ?* 


Again: 

‘The cognition of an object is enjoyed, even though it is not separate 
from (the perceiver,) by those who have not fallen from their own innate nature. 
These are the ones who observe the Hero's Vow™” and are established in the 
Great Process (таћакғата). One who is intent on the object (of his meditation) 
and immersed in the repetition of mantra, abiding by the rules of discipline, h 
mind tranquil by the practice of Brahmacarya is, even when engaged in (sexual) 
union, a great sage, and his body is perfectly calm. He is engaged (abhiyukta) 
on the Great Path," and accepts the rules and norms prescribed by the ethic of 
the Atimarga (of the Kaulas);™ a great awakened soul who is consciousness 
(itself), he is always established in himself. He is free of the imagination 
(bhàvanà) of the fettered, and comes in contact with the objects of sense in 
order to realise his own nature and not out of craving (laulyabhavaná). He is 
careful in his own nature even in the midst of worldly life. Even when (he 
practices) the conduct of the left (vamdcara), he never falls (from his 
observance and spiritual awareness). The nature of the Brahman is said to be the 
dawning of the consciousness of bliss, which takes place all of a sudden when 


257 Le, he sees them just as things out there that he wants to grab, out of desire or delusion. 

238 Aesthetic savour removes the distance of the object from the subject. He tastes it as the flavour 
of his own cognition, rather than as something out there which he wants. 

2% They experience the illumination of consciousness through the senses, rather than its opposite. 
20 Mahamarga — the Great Path — is Krama, the Маһапауа. 

?! The Atimarga — the Higher Path — normally designates the path of the Pasupatas, but that 
seems to be an inappropriate way of understanding this term here, given the context. 
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the seminal fluid is ejaculated because, for a moment, all the activities of the 
mind are brought to a halt? by his own”self-awareness.” 


Surely (one may ask), it is easy to make use of wine and meat here (in 
this world). So that is fine. However, the other is hard to do even for an 
immortal, what to say of mortals afflicted with misfortune. Therefore (it is said 
in the) venerable Tantrarajabhattáraka: 


"Then, one should bring there a Düti, whose eyes are rolling with (the 
intoxication) of wine, whose lips (are red) like a Bimba (fruit), whose teeth are 
beautiful and face graceful with (her beautiful) well-knit eyebrows. 

Her eyes like those of a frightened doe, her laugh is charming, her fine 
braid (of hair) shines lustrous like a swarm of black bees. 

Her eyes move gracefully, her eyebrows knit like the bow of the god of 
love. She is the colour of the form of flowing (molten) gold, (her skin) free of 
wrinkles. She is a hundred times most beautiful with the wonderful beauty of 
the ornaments (that adorn) her ears. She is adorned with the best of adornments 
for her neck, that is beautiful like a conch. 

She bends forward with the weight of (her) unrestrained breasts, 
beautiful like the temples of an elephant. She is adorned with Kanda/i flowers on 
her finely formed and well-rounded arms. She looks radiant, with the fingers of 
her hands like the five hoods (of a beautiful snake), Her finger is adorned (with 
a ring) that (shines) with the waves of the variegated rays of a glittering jewel. 
Her face, the very beauty of the full moon, steals away the mind. Her lovely 
waist, (slim as an) an ant, resembles a rainbow or that of a noble lion. The 
languid movement of her loins reveals a triple row of folds (around her navel). 
Her lovely thighs are like a plantain tree, and her beautiful shanks like the trunk 
of an elephant. She is most beautiful, with feet and ankles like Cupid’s chariot 
wheel. She is adorned with a string of beautiful pearls and gold ornaments that 
hang (from her neck). She makes a tinkling sound with her trembling anklets 
and jingling girdle. She makes a deep (faint) hum with the tinkle of her anklets 
and jingle™ of her girdle. Не gait is like that of the lord of elephants in rut; her 
navel is deep. She says auspicious things and her voice is beautiful like the 
stammering cries of a goose. She is adorned with a garland of fragrant flowers 
on the thread of her armlet. She is eager for the most excellent betelnuts of the 
chaplets tied to the heads of a great cobra with five hoods, She dances, she 
sings, she makes cries of pleasure (sit), she plays millions of games." She is 
untroubled (nistararigà) and retains her composure (savarnd), her mind devoted 
to the goddess alone. Greed and folly have disappeared from her mind, 
sanctified by (the inner) moon (of consciousness). (She is filled with the 
supreme bliss of the savour of the nectar of supreme consciousness, and is fully 
satisfied with wine, spiritous liquor and good meat.)"^ Her sole nature is the 


20 Read pratyastamayàc cetaso for pratyastamanàs cetaso. 

29 Read svasarhvittyà for svasarvrttya. 

% Read with MS Th —ranatkára- for ~bhanatkara-. 

?5 Read with MSs K and G of the JY -kotisatàvrtàm for -kuttmitàvrtàm. 

?* This is an extra verse found in the source (ie. the JY, see following note). It reads: 
parabodhémrtasvadaparamanandapiirnitam | 

madiràsava sanmárnsa [kh: sanmasa] paritrptasvarüpinim | 62 11 
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relish of nothing but Bhairava's unique aesthetic rapture (camatkàra)."" She is 
the infatuating Düti, the Tantric consort (mudrā)“ in this universe of moving 
and unmoving things." 


% This passage is drawn from the 56" chapter of the fourth safka of the JY, otherwise known to 


Abhinava as the Madhavakula. It is called: adyayagavidhih kramarthapajapatalah | Here is the 
only surviving scriptural source of Adiydga, that Abhinava promotes as the most elevated of all 
rites. In the following chapter, Viramelapa is described for the congregation of initiates. See the 
appendix for editions of these chapters and translations. See above, 28/60cd ff. concerning 
cakracarya. 

%8 The Tantric consort is commonly called mudrà in the equivalent Buddhist Tantras. In the Saiva 
Tantras this appellation is rare. 

Quoted from JY 4/56/48-63ab (MS K fl. 216a-216b, Kh fl. 204a-204b G fl, 292a-292b). In the 
manuscripts it reads as follows, The variant reading in the Tantraloka are labelled TA: 


tatas tatránayed dütim madaghürnitalocanàm | 

bimbosthir [kh g: -sthi] сйгийа$апйт sabhrübhangünanárm subhám 48 11 
trastabülamrgübhüsanayanàr cáruhüsinin 
sphuradbhramarasamghatanibhasatkesapasikam \\ 49 W 

kümakürmukasarküsam — bhabhange (ТА: — -sankaüsabhrübhanga-] —taraleksanám — [kh: 
taranaksanam] | 

dravaccámikarüvarnüm [kh g: -gikarü-] savarnüm (ТА: dravaccámikarükürasavarnám] 
nistarariginim ll 50 1! 

karnabharanasaccitrasobhasatasusobhanam [kh: -Susobhanam; g: -nàm] | 

satkanthanibha [TÀ: satkambunibha-] satkanthavara * * * bhüsitàm [kh g: -bhüginam] (ТА: = 
bhiiyanabhiisitam) ll 51 1 

gajakumbhanibhoddàmastanabhárüvanümitàm | 

suvrttopaci Іакаға vahukadali [TA —-kandali-] manditàm W 52 11 

satyam са — phenasamküsa [kh g: — phanasamküéa] (ТА: — satpaficaphanasankàsa-] 
karasakhávirájitàm | 

204b kh) sphuradratnasikhà citra ürmikümgulibhüsitüm kh g: -ürmikar-] (ТА: — citrakormikà-] II 
531! 

рйтепйиуага!йуапуйт [kh g: -vanyam] уадапйт cittaharinim | 

harihetimahasimha pipála varamadhyagam (ТА: -pipilavara-] \ 54 W 

292b g) trivalisrenisadvimva jaghanálasagàminim [kh g: -nám] | 

rambha karikarakaravaroruvarajamghikam [kh: -jamgvikam] \\ 55 1 
satkamaravacakrabhagulphapadasusobhanam (TA: satkamarava-] | 
pralarnvahemabharanaharavali [kh g: raranahárà-] virajitam \ 56 W 

sphuranmaijira sarkürarasanámukharasvarüm (ТА: -maiijirajhankararasand- | 
parihdryajhanatkaravalayadhvanamantharam (TA; -bhanatkdra-] (>kvanatkara-) W 57 11 
mattanügendrasamküsagamáünm [kh: -$ат-] (ТА: -gatin| gambhiranabhikam | 

(216b) harhsagadgadavagvarSasadrsarh $ubhabhà. 
keyiirasiitrikasdrapuspasragdamabhiisitam (ТА: -süt 
mahüpaficaphanàpidatàmbülavaralàlasám W 59 Mi [kh: 
nrtyagita [g: nrttagita] sitkara lilákotisata: A 
nistarhgamn ѕағуауатат devyekarpitamánasám [g: devyai-] 11 60 Wl [kh: nàsti] 
lobhamohapariksinacetasam [kh: mahamoha-] (TA —sarn] indubhavitam | 
bhairavaikacamatküracarvanaikasvarüpinim \\ 61 11 
parabodhamytasvadaparamanandapirnitam | 

madirasava sanmarnsa [kh: sanmasa] paritrptasvarüpinim || 62.11 extra 

sā dütir mohanimudrà jagatyasmin caracare | 


The citation ends here. The JY continues: 


rüpenaharate сйпуй sparsenanya [g: пйпуйт] prabhasanat V 63 11 

апуйт sa [kh g: +lāsarh] carena (> anya salasacarena) lilacestadike pare | 
293a g) vilolalokane canye cumbanenapare priye V 64 Il 
gadhalinganakendnyan aharet sa (> sā) mahavala | 
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за vai cágtakulodbhütà kartavya mrgalocane I 65 |) 


"Another (айт) attracts by (her) beauty, another by (her) touch, another by speaking, 
another by (her) languid movement, others by (their) playful gait, others by (their) rolling 
(arousing) glances, and others, O beloved, by (their) kiss. That very powerful one attracts others 
by (her) deep embrace. O gazelle-eyed lady, (only) she who is born of (one of the) eight Kulas 
should be adopted (kartavya). (63cd-65) 


tam àropya [kh g: -ropa] mahatalpe [kh g: mahd * lpe] nyased devir krsodarim | 
vastrayugmena sarichüdya [g: -dyas] tatra yagam samárabhet | 66 || 

bhagapadme suvistrirne parvapithopapithini (> pürva-) | 

kuru nāle ca pādāħkam vivrttadvarasundare \ 67 || 

205a kh) klinnàmlàüchana sahyamte jasadhvajapadakule [k: jhasa-] | 
sadrajahpankajajate [k: -sajjate, kh g: -sdjjdte] retoghavartalalini | 68 11 


Placing her on a great bed, deposit (onto her body) the goddess Kréodari. Having 
covered (her) with two pieces of cloth, begin the sacrifice (уйга) there. Fashion the mark of the 
feet on the channel in the lotus of (her) bhaga which, very extensive, contains the sacred seats, 
primary (parva) and secondary, and is beautiful with its door open. Bearing the sign (of the 
goddess) Klinnà and disturbed by the state of the (god of love) whose banner is marked with a 
Jaga bird, arisen with the lotus of true (spiritual) menses, (she is charming) to fondle (and 
embrace), by virtue of the whirlpool of the flood of (her) menses. (66-68) 


tena mamtrastrakalase trikonaparivestini | 

mukhopapankajakirne váhukesopalàfichane [g: vahii-] \\ 69 W 
madodbhavabharoddámasatsarinidhisumanthare [kh: manodbhava-; g: mabhodabhava-] | 
sitkàraravasanmantraproccaratkilikificite | 70 W 


Thus, (placed symbolically) in a jar (consecrated with) mantra and the Weapon, 
surrounded by a triangle strewn with lotuses great and small (mukhopapankaja (7), marked with 
much hair, well churned by the unrestrained and true intimacy (sanniddhi) brought about by the 
flood that pours forth from passion (mada), murmuring with the sounds of lovemaking, she goes 
on uttering the true mantra. (69-70) 


tatrüdau devadevesyah [kh g: devesyau] püjayet paramesvari | 

nityaklinnà tathà raktà mohakotà [kh: -kodhà] (> mahotkata) tu yásrità [k, g: -Scita] \ 71 1 
(217a) | smaramandiramadhyasthàm [kh, g: -sthá] $uskàm bhairavavallabham | 
bhamadhye püjayed devin vàmávesàt pranasant [kh g: prana-] W72 W 


There, at first, O supreme goddess, one should worship the mistresses of the gods, 
Nityaklinna, Raktà and Mahotkatà, who is present (in the triangle). One should worship the 
goddess in the middle of the Light, that is, Suskà, who is in the middle of the Temple of the God 
of Love and is the beloved of Bhairava. Possessed by Vami, she is the destructress. (71-72) 


sālambe ‘tha nirülambe bhavasamharake ca уй | 

devyastà (devyà sa) eva püjyátra nityadiprakramena ca V 73 V 
293b g) mahopahàürasambhàrair arcayed vibhavam yathà | 
папататҳаѕауаіх citraih sahajaih krtrimais tatha | 74 \\ 
candanágurukarpüraih puspair nanavidhais tathā | 
gitamangalanirghosair vinápanavanihsvanaih V 75 1 

evam prapüjya tatrasthar kramam etan mahadhipe | 

pascát tu juhuyat tatra yathà yac ca tathà $rnu 117611 


The goddess (as the diri) should be worshipped (in the states) with and without support, 
and in the destruction of phenomenal existence here by the procedure (used to worship) the Nitya 
etc. (She should be) worshipped as (one does) wealth (vibhava), with great collections of 
offerings, many kinds of meat, various wines, natural and manmade, with sandalwood, aguru, 
camphor and many kinds of flowers, (so too) with music and auspicious proclamations, and the 
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O great lord, having worshipped in this way the Krama present there, 
then one should make offerings to the fire. Listen to how that (is done). (73-76) 


tām unnünam [k: untànam] atah krtvà sasaprabhena (> saprabhavena) cetasà | 

kamayeta sasttkaram [kh g: SaSit-] harsavyakuliteksanah W 7811 

trikonabhagakundante [kh: -bhagakurdàta; g: kundakundata] lingasrucyà juhed alam | 
Gtyantasiiksmam [К: Gdyantacchuskam; kg g: Gdyantacchukram] ашат tarpanargharn [kh g: 
tarpandrtham] tato juhet V 79 11 

evam homar samatisthed yàvad vai ksanamátrakam | 

1àvad avisate dütih (> dütirh) krtvà kantharavari тайа: 80 ll 


Having thus bowed to her with a powerful mind, his eyes disturbed with the joy (of 
passion), he should make love (to her) with sounds of lovemaking (sītkāra). Within the hearth of 
the triangle of (her) bhaga, he should make offerings to the fire with the ladle of the lingam. He 
should then offer the incomparable and extremely subtle libation to the fire. In this way, he should 
engage in making offerings to the fire until that moment when, having entered the dati, a great 
sound (arises) from (her) throat. (78-80) 


snehát kaulikam evaisa kathayen пйїга samsayah | 

tatkala eva samcara (> -ram) kramapürnam [k: ne kh g: pürnaih] prajayate \ 81 11 

205b kh) priyamelapam ayanti devyadevyas tu sádhake | 

su [kh: sa; g: ?] ******** prürthayec camrtam Subham || 82 || 

MS g page no 294 is unclear 294a g) ápived ghantikavaktre [kh: -vaktram; k g: -tivaktrar] 
picuvaktraprayogatah [k, kh, g: -vaktrar-] | 


Out of affection he will, no doubt, teach the Kaulika (teachings). At that very time, the 
flow (through the two) (saricára) becomes full (and complete) by virtue of the Krama (liturgy). 
Goddesses and those who are not goddesses come (to enjoy) pleasing (sexual) union 
(priyamelüpa) within the adept (sddhaka) . . . he should request the auspicious nectar and drink it 
in the mouth of the uvula (ghantiküvaktra) by making use of 5 Mouth. (81-83ab) 


akarsàt karsayet karsyam [kh: -karsám] karsyakendiipakarsanam [kh: -nàt] W83 11 
cumbet pivel lihed yavat tàva * sarvasiddhibhak | 
nistarhgi nirvikalpas cádvaitácarabhàvitah [kh: nicirkalpà-; kh: -hyadaitücára-; 
siddhirh ca prapnuydd devi nàtra küryà vicdrand | 


h: -tam] W84 M 


Drag along what should be dragged along by dragging it: (such) is the dragging of the 
Moon that is to be dragged along (?) (by the breathing in consonance of the two partners (?)) — 
kiss, drink, and lick until (you come to) pos: all the accomplishments (siddhi). Free of waves 
and thought constructs, sanctified (bhdvita) by the conduct of nonduality (advaitàcára). О 
goddess, he (surely) attains success (siddhi), there is no need to reflect here (on this). (83cd-85ab) 


pranamanti [kh: pranayanti] ca tar nitya yoginyo bhairavaih saha | 85 11 

yüntam atránuyásyanti rasmayo nátra sarisayah | 

(217b) — yàvad evar [k g: esa] mahāyāgarh na [k, g: пат] krtam sadhakaih saha [kh: tathā] V 
8611 

tar [kh: násti] vai [Kh: nasti] kramartham atulam [kh: vaktramártha-] па sarati (> nàpasarati) 
bhairavi | 

etad yagavararh siddharn mahabhairavapalitam W87 W 

sakrtsiddhipradam khyátam mahabhogabhayavaham [k, g: -bhoga-; kh: -bhoga * * vaham] | 

tad asti priyavastu yatra sádhayate Бай! || 88 1 


The yoginis along with the Bhairavas bow to him constantly, and when he moves the 
rays follow (him) here without a doubt so long as the Great Sacrifice is not performed (and 
completed) in this way along with (the other) adepts (sadhaka). That indeed is the unparalleled 
Krama reality that he does not abandon, O Bhairavi. That is the most excellent sacrifice that has 
been accomplished and is protected by Mahábhairava. It is said to bestow success once (and 
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In the venerable Trisirobhairava (she is described as follows): 


"Beautiful and virtuous, she follows the commands of (her) teacher. She 
speaks pleasantly and has a beautiful nature (susvariipa), she is spiritual 
(ѕагуіка) and free from attachment. 

She is accomplished in Bhairava’s practice (bhairavacara), and longs 
for the nectars (of the Kaula substances). She is always devoted to nonduality 
she is immersed in (spiritual) practice, and firm (in the observance of her) vows. 

She looks on everybody like (her own) son, abhorring (nothing and 
nobody), her mind is content (and tranquil). Born of a well-behaved and honest 
family (sadacárakula), she (is a young woman who has) not borne a child.5! 
Her hair is beautiful and her limbs soft (and delicate). She is rich in vital seed 
(Sukra) and desires wine.*” Her smile is delightful. She is very loving and well- 
mannered, and she is always well-disposed to being hospitable. 

Her nature is offered to Mantra, and pure, she is devoid of pride. She is 
established in the liturgy (transmitted) by the lineage (of teachers) and (yet) she 
(also) observes (the common manner of conduct of the worldly. 

She observes the regular and occasional rites, (as well as) the sacred 
days (parvan) of the tradition (krama).? She is devoutly dedicated to the 
practice of the arts of love (kamatantrakriya), knowing how to offer libation to 
the gods. She is content in every state of being.’ 


forever) and inspires the fearlessness of the Great Enjoyment. That is a pleasing thing where that 
is achieved by force, (85cd-88) 


yadi laksena hina [k, g: hinar; kh: 
tadviracittà niskampà sarvakarmasu 
aharet tüdrsim [kh: -Si] samyag athava [kh: * * *thavà] viramelake | 
etat tava samákhyütam üdyayágari surürcitam | 90 11 

kim bhüyah kathayisyami vada yat te hrdi sthitam | 


їпаһ] худа dütinàm sádhakütmanàm | 
isyate Il 89 II 


iti Sribhairavasrotasi [kh: * bhairava-] vidyapithe iraschede jayadrathayamale mahàtamtre 
caturvirsatisáhasre caturthasatke adyayagavidhih kramarthapaja patalah W 


(Even) if the Düti of those who are (true) adepts is devoid of (all the) characteristics, 
(but) her mind is solely focused on (her) Kaula partner (vira) and is not shaken (niskampa) (by 
doubts), (the scriptures) prescribe (her presence) in all the rites.* He should enjoy one such as that 
properly (alone) or else in a gathering (melaka) of viras. | have told you that Adyayaga, 
worshipped by the gods. What else should I tell you? Tell (те) what is in your heart,’ (89-91ab) 
* Quoted below ad 29/100cd-101ab 


This is the chapter dealing with the worship of the Krama reality (artha) which is the 
procedure of Adyaydga. It is part of the great Tantra, the Jayadrathayámala (also called) 
Sirascheda of twenty-four thousand (verses) in four safkas. It belongs to the Vidyaapitha of the 
Bhairava current (of scriptures)." 

* The nonduality meant here characterizes Kaula practice, which is free of the Vedic dualism of 
pure and impure. 

5! According to the Yonitantra and the Samayacáratantra, ће Каша partner should not have 
children, Schoterman 1980; 18-19. 

29 Read with MS Th, madhyakama tu for madyakamatta-. 

2% Special lunar days when rites should be performed. See above, 28/6 ff. 
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It is impossible to get an outer partner (Sakti) with the characteristics 
stated (here). Qualities like this are never seen to come (all) together anywhere 
(in anyone). As they say: 


“Where indeed are all (good) qualities (found) in all respects (in any 
person)??? 
(But even so,) a Dūti who is not such should be avoided! As is said: 


‘A sacrifice without a partner (dūti) is best, certainly not one that has 
been spoiled by a bad one.” 


The sense here (of this statement) is not that one should (perform the 
sacrifice) without a Düti, in the same sense as the statement ‘one should not eat 
poison’, That sacrifice is not to be performed without a Dati, (but) a Düti of this 
sort cannot be obtained, thus this religious practice (anusthana) cannot be done! 
With this doubt in mind, he says: 


medame ANRT I оо | 
атй ач af 799 eT, | 


Sakter laksanam etàvat tadvato hy avibhedità V 100 Il 
tadrsim tena tam kuryàn na tu varnadyapeksanam | 


Accordingly, the only characteristic (required of) a Kaula partner 
(Sakti) is that she should not differ from the one who possesses her.”** Thus, 
one should adopt one who is like that, without any regard to (her) caste or 
other such (considerations)."* (100cd-101ab) 


Many accomplishments (siddhis) can be had from a Sakti of even low 
(caste). That is said (in the Madhavakula): 


*(Even) if the Düti of those who are (true) adepts is devoid of (all the) 
characteristics, (but) her mind is solely focused on (her) Kaula partner (vira) 
and is not shaken (niskampd) (by doubts), (the scriptures) prescribe?” (her 
presence) in all the rites.’** 


°4 This may well be a part of a saying found in common didactic texts like the Pañcatantra. 
Anyway, neither this nor the following citation is found in the JY. Indeed, a verse Jayaratha cites 
in his commentary on the following verse, which advocates the contrary, і wn from there. 
Thus, the second, at least, of these two citations may well be drawn from the Trisirobhairava. 

255 Union with her lord, harmony with her partner, is the qualifying mark. 

2% Regarding caste, this is the point of view of the jnàni as opposed to the ritualist; a very 
common contradiction in Saiva literature. We have similar lists of very restrictive characteristics 
for teachers, but they often end with ‘sarvalaksanahino pi jRánavàn guru isyate’, "but a Guru who 
has knowledge is acceptable, even if he lacks all these characteristics’. For the pursuit of siddhi, 
one must try to get the most perfect ritual instrument; external characteristics become 
overwhelmingly important. He must have a very beautiful düti or a very ugly one. But for the 
liberation seeker, what is important is the mentality of the partner. 

257 Read with the JY, sasyate for gamyate. 

755 yadi laksena hinarn худа [kh: hinahsyad] айїпат sádhakütmanàm | 
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The (low) castes are, for example, (untouchable) sweepers (mātanga). 
The words ‘other such (considerations)’ indicate characteristics such as age 
and the like. This is ‘the characteristic (required of) а Каша partner (Sakti)’ , 
namely, oneness with ‘the one who possesses her’. Thus, age and caste etc. are 
not relevant, and so, based on the (Sakti’s) oneness with him everywhere (in all 
cases), it is said that she is variously of this or that kind. 

He says that: 


The Kinds of Tantric Consort 


ceeace ecane nN ecan 1 vot d 
aregaercean ar AA УТА À: | 
wmerenwrinmmgedfa AAT TA: 203 и 


laukikalaukikadvyatmasangát tadàtmyato ‘dhikat W 101 11 
káryahetusahotthà sa tridhoktà Sasane guroh | 
saksat paramparayogat tat tulyeti tridhà punah W 102 Il 


According to the teacher's teachings," this (Sakti) is said to be of 
three kinds directly (saksat); namely, (as) an effect (i.e. the Каша adept's 
daughter), a cause (his mother), and born together (his twin sister). This is 
because (her) oneness (with her partner) surpasses the dualistic 
relationship of worldly (blood ties) and non-worldly (spiritual ones). Again, 
the (Sakti who is) indirectly so is equal to that (one who is so directly). Thus 
(as such Sakti) is again of three kinds." (101cd-102) 


Here ‘according to the teacher’s teachings’, that is, our system 
(darsana), the Sakti who is such (as just described) aid to be primarily of 
three kinds, that is, (‘an effect’, i.e.) a daughter (janya), (‘a cause’, i.e.) a mother 
(/апіка), and (‘born together’, i.e.) a twin sister (sahaja). This is because here 
her oneness (with her partner) is more than a relationship that is ‘worldly’, that 
is, one of blood (between relatives) or ‘other-worldly’, that is, one of 
knowledge (between fellow initiates). A relationship of knowledge (between 
fellow initiates) elsewhere (in other circumstances) would not be there (in that 
case) one of oneness in this way. Again, in this way, (the relationship with) this 
Sakti is of two kinds, direct and indirect, and so making six kinds (in all). 
That is said (in the scripture, he is quoting): 


tadviracit iskaripà sarvakarmasu Sasyate l| 89 || JY 4/56/89 (MS К fl. 217b, Kh fl. 205b, G fl. 
294a) Cf. Sanderson 2006: 17 n 44. Read with the JY sasyate for gamyate. 

2% The teacher in this case is Siva Himself directly. He is the first and foremost teacher (adiguru). 
2% Abhinava incorporates the wording of the first citation in the commentary and adds his 
explanation. 

%! Sakti is primarily of three kinds — A) Janyà, b) Janika, and c) Ѕаһаја. So then the relation is (1) 
worldly, i.e. from the same womb, (2) Alaukika — by knowledge, and 3) Oneness. 

?* Directly — daughter, mother and sister. Indirectly — daughter of the daughter, mother's mother, 
sister’s daughters. In other words, the Sakti (i.e. Kaula partner) should not only be related to the 
male adept by the bond of consciousness (see above 28/194-212), but also by blood. The purpose 
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“(Sakti is) of three kinds, because (she may be) an effect (i.e. the Kaula 
adept’s daughter), a cause (his mother), and born together (his twin sister). 
(Again, the relationship with her may be) direct (as these three), or otherwise (as 
their offspring).’ 


‘Indirectly’ (means) the effect of the effect (ie. the daughter's 
daughter), the cause of the cause (i.e. the mother’s mother), and the effect of the 
(two) born together (i.e. the sister’s daughter). Thus, it is said that (each of) 
them ‘is equal to that (one who is so directly)’. 

Surely (one may ask), how is it that one’s own wife is not also counted 
here (amongst them,) for it is said (in one place that) ‘one’s own wife, sister, 
mother or daughter (may be one’s) auspicious companion.’ For there (in that 
case) also, there are the two kinds of relationships, worldly (by blood) and 
other-worldly (by knowledge). So how is it that here she is said to be of (just) 
six kinds? (Reply:) True enough, however one does not act here out of a lustful 
desire to enjoy sex. Rather, according to the view which will be explained 
(further ahead), this is said to be supreme as (it is done) out of an intense 
enthusiasm to penetrate into the essential nature of supreme, unconditioned 
consciousness. In the case of one’s own wife, there is a chance, even if only a 
possibility, that a lustful desire to enjoy sex may arise. As is said: 


“Опе who desires to attain the goal should appoint a Düti, not one who, 
on the contrary, is deluded by lust.’ 


“Опе should give pleasure to the beloved girl (Айта) in order to attain 
stability (in pure consciousness — sthita), never out of lust (Jaulya)." 


*(Each) should meditate on (their) mutual nature (rüpa), which is Siva 
and Sakti, and not entertain human ideas (about one another) involving 
attachment, delusion, or the like. Everything should be done by the most 
excellent adepts as the contemplation of cognitive consciousness 
(jfi@nabhavana).’*** 


Here (in this way), conflict with other scriptures has also been avoided. 
It is also taught there in the same way that (this should be done) avoiding the 
desire for sexual pleasure, in order to do what needs be to done.” As Smrti 
(declares): 


of this definition is to show that Sakti must be related to the adept in a way more complete and 
deeper than blood or knowledge, separately considered. The ‘wife’ here has no place, because that 
may give rise to the idea that sexual desire is not totally eradicated in this sacrificial rite (уйда), as 
it should be. See also Hevajratantra 2/5/58-60, also Gnoli — Orofino 1994: 187 ff. 

?9 This verse is quoted above in TÀv ad 1/1. Read -mdnavim for -manakd. MS Th reads 
manasim. When he quoted this passage above, Jayaratha was explaining that Abhinavagupta was 
conceived in this way, and so, born in the womb of Yogini (voginibhü), he was already 
enlightened to some degree, from birth. See below, 29/162cd-163ab, which is also quoted by 
Jayaratha along with this verse. 

2 Read karyarthataya for karyarthitaya. 

?55 Manu and other law books advocate such levirate marriages (niyoga). This citation here is not 
found in Manusmrti. Jayaratha quotes it as an example of sex without desire (or indeed love) that 
would be commonly practiced and accepted. 
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"Having smeared the limbs with clarified butter or oil, avoiding contact 
of the mouth with the (partner's) mouth, and not touching the (partner’s) limbs 
with (his own) limbs, appointed by the elders (to do so) in order to prolong the 
family lineage, not out of sexual desire, he should approach (and unite) with the 
wife of (his) younger brother.’ 


And such is the competence (adhikára) (for this rite) of those great wise 
souls who function (on the level of consciousness,) free of thought constructs. 
By setting aside their own (fluctuating sensory and mental) functions (while 
they have sexual intercourse), they examine, by just observation alone, whether 
(their) mind is solely concentrated on the nonduality of consciousness, or not. 
As is said with the same intention: 


"The practice of Kaula sexual union (сағуй),2 that is said to be 
beautiful by virtue of the passion (it arouses), is not taught for the sake of 
enjoyment. (Rather), it is done in order to observe whether one's own mind is 
firm (and fixed on ultimate reality), or is fickle.’ 


Nor is this just our own idea. Accordingly, he says: 
ARATE чечет | 
Зат: WPA: Р MÍENREGSUNSI 203 I 


Srisarvacarahrdaye tad etad upasamhrtam | 
sad etah Saktayah proktà bhuktimuktiphalapradah V 103 11 


This (teaching) is concluded (and summed up) in the venerable 
Sarvacarahrdaya (with the words,) ‘it is said that these six Saktis?” bestow 
(both) worldly enjoyment and liberation.’ (103) 


* Vegavati (Energetic One), Sarnhari (the Destroyer), Trailokyaksobhini 
(She who Arouses the Triple World), Ardhavirásanà (She whose occupies half 


2% Dupuche (2003: 251 n 118) suggests a comparison with Rgvidhàna 3/43-44: ‘With the verse 
beginning with Udirsava [RV 10/18/8], a brother-in-law should prohibit the wife of (his) issueless 
brother, for the sake of progeny, from ascending (the funeral pyre) when (her) husband is dead. 
And smearing himself with ghee and controlling his speech, (the brother-in-law) should at the 
proper time after menses beget one son, but on no account a second опе.” Bhat 1987: 356. 

%7 Т understand caryd — ‘observance’ — here to mean caryakrama — the observance of Каша 
sexual union. See above, note 3,216 on TAv ad 3/67cd-68ab. 

28% The same verse, which is probably from the Virdvalitantra, is quoted above in TAv ad 
4/243cd. There instead of the reading Катаѕиғӣріпї — ‘beautiful by virtue of the passion (that it 
arouses)’, we find bhimarüpini — ‘awesomely formidable’. 

29 Cf. TÀv ad 29/98ab-100ab. The place where the ritual is performed should be beautiful, with 
pictures on the walls etc. to excite the senses. Abhinava is describing a private ritual for single 
couples, where the fourth за/Ка of the JY in chapter fifty-four describes the procedure of the 
Heroes’ Dance together with Yoginis (Viratandavavidhi), which includes group sex; so too the 
gathering for Mahasivaratri described in the Khacakrapafcakastotra; and the Kuldrnava describes 
an orgy. 

27 Cf. above, 29/101cd-102. 
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the Vira’s seat), and Vaktrakaulà (She who is the Каша of the Face), who is the 
fifth." 


Such passages intend (to indicate) that it is also possible for each to 
have further subdivisions. As these are endless, they are not enumerated here." 


Surely (one may ask): Let that be (as you say). But how is it that it is 
has been said that ‘one should worship along with an external consort 
(Sakti) ?? With this doubt in mind, he says: 


The Processes within Consciousness that Take 
Place in the Course of Union (melaka) 


grat 9 ufeuenp ате TTA | 


dvabhyam ш srstisamhàrau tasman melakam uttamam | 


From these two (arise) emanation and withdrawal. From that (point 
of balance between arises) the most excellent union (melaka).?” (104ab) 


‘From these two’, that is, from power and the powerholder, who are 
the causes, ‘(arise) emanation and withdrawal at the time of (their) sexual 
union, by virtue of the repose (they) primarily (enjoy) within their own nature, 
(which is withdrawal,) and by being intent on one another, (which is 
emanation). ‘From that’ (arises) the state of persistence (sthiti), (which is the 
centre of balance between them and) consists of both of them. Its outpouring 
takes place in the four aspects (of consciousness, that contains and transcends 
emanation, persistence and withdrawal), Thus, what arises spontaneously 
(svarasatah) from that in this way" is ‘the most excellent union (melaka)’, 
because it bestows realization of the supreme plane. The meaning is that it 
brings about a state of oneness (tadatmyakara), 

How should that be done (kárya)? He says: 


2"! Jayaratha is saying that he is quoting a passage to establish that each of the six Каша partners 
may be of many kinds, variously identified with Yoginis such as these. One would expect 
Jayaratha to quote the passage to which Abhinava is referring to here, but he does not, probably 
because he did not have access to the Sarvdedrahrdaya. Thus, above іп 12/23cd-24, where 
Abhinava mentions a Sarvacara, along with other texts, Jayaratha quotes those extensively, but 
not the Sarvácára(hrdaya). Similarly, Abhinava quotes it in 13/304 but Jayaratha does not supply 
the original reference. So it seems that this reference is a stopgap. He could have simply omitted 
making any reference, but he chose instead to do this, to make his own point. Note also, that if 
this is true, 29/101cd-102 cannot be drawn from this source, because Jayaratha quotes it. 

272 Above, 29/96ab. 

273 This line is talking about the expansion and contraction of orgasm. Both partners experience 
the upsurge and withdrawal of its pulsation, and the stillness in the centre of that oscillation, that 
is the ultimate fusion of the two flows of creation and withdrawal. 

It may well be that the passage from 104ab to 109ab, that describes what takes place 
inwardly in the course of union, is Abhinava's own explanation. This may explain why Jayaratha 
has not managed to find parallel citations in the scriptures. If that is so, the distinctive terminology 
in this passage, in which consciousness — as the Main Wheel — is distinguished, even as it is 
associated with the senses — the secondary wheels, is Abhinava’s own. 

° Read tad idam for tata idari. 
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ares frets «сат ЧОҢ | 20% | 
SN TST SAT | 


tam ührtya mitho ‘bhyarcya tarpayitvà parasparam | 104 Il 
antarangakramenaiva mukhyacakrasya püjanam | 


After having drawn that (Sakti) close by, worshipped each other 
mutually and offered libation to one another, the Main Wheel 
(mukhyacakra)"* is worshipped by the inner process (of consciousness). 
(104cd-105ab) 


‘Having worshipped’, that is to say, on the plane of power and the 
powerholder (i.e. when the partners are identified with them), (the main Wheel) 
is ‘worshipped’, that is to say, (that that) should be done." 

Surely (one may ask), what is this internal process (krama) and what is 
that Main Wheel? He says: 


чата Sat emm | 204 | 
TUM TSAI | 


yad evanandasandohi samvido hy antarangakam | 105 11 
tat ргайһйпат bhavec cakram anucakram ato ‘param | 


Only that which streams with bliss (@nandasyandin) is the inner 
part of consciousness – that is the main (pradhana) Wheel; (any) other than 
that is a subordinate Wheel (anucakra). (105cd-106ab) 


‘Other than that’ means that (a subsidiary Wheel) does not stream 
with bliss. 

What is the reason for using the term ‘wheel’? With this doubt in mind, 
he says: 


75 The Main Wheel is also called the Heart of the Yogini (yoginthrdaya, see above 5/121-4). It is 
the fundamental cycle of consciousness (sarvitkrama). This Abhinava presents in Chapter Four 
as the cycle of Twelve that moves through the three polarities of subject, object and means 
of knowledge arising, persisting, withdrawing, and in an Inexplicable fourth state, in each of the 
three domains. Its timeless rotation impels that of the senses, just as the master cog of a watch 
makes the other cogs rotate. 

276 The ‘inner process’ is the progressive merger of the subordinate cycles of the energies of the 
senses and mind engaged in perception into the main cycle of consciou: elf. This is done 
essentially by attending to the direct experience (anubhava) of awareness itself, rather than its 
content and object. As practice progresses by Lord Siva's grace, thought constructs centred on the 
body, senses and their objects diminish, and the main cycle of the energies of awareness unfolds. 
As that happens, the two experience an intensification of the radiant pulse of the Light of 
consciousness, which now shines ever more clearly (sphufa) as all things that, illumined by it, 
appear within it like reflections in a mirror. 

7" Jayaratha is saying that we should understand that what is meant is that ‘the Main Wheel 
(mukhyacakra) must be worshipped by the inner process (of consciousness)’. 


302 CHAPTER TWENTY-NINE 


етапа: чате аер: 1 208 | 
"m Tash: pa aus PORTA | 


vikàsàt trptitah pasotkartanat krtisaktitah W 106 || 
сакғаћ kases cakeh krtyà karotes ca kiloditam ll 


The word ‘cakra’ is said to be derive from the roots ‘ksi’ 
(expansion), ‘caka’ (satisfaction), ‘krí? (severing), and ‘kr’ (acting). Thus 
‘cakra’ is that which expands, satisfies, severs (bondage), and acts. (106cd- 
107ab) 


(The sense of the root) ‘kasi’ is ‘expansion’, (The sense of the root) 
‘caka’ is ‘satisfaction’. (The sense of the root) ‘krti’ is ‘severing’. (The sense of 
the root) ‘dukra’ is ‘doing’. The word ‘cakra’ is thus derived here from the 
meaning of four roots. Thus ‘cakra’ is that which expands, satisfies, severs, and 
acts. 

Surely (one may ask), there is a teaching (according to which): 
‘whatever captivates the heart (hrdayaharin) and generates bliss is a suitable 
(offering for) worship (pija). ^" Thus it is said everywhere (in the scriptures) 
that the characteristic of sacrificial substances that are of use (as offerings for) 
worship is that they produce bliss. So how is it that, on the contrary, that is said 
here of the Main Wheel etc., which is an object of worship, (rather than an 
offering)? With this doubt in mind, he says: 


amg «Чї ят] fepe FAT | 20 | 


yügas ca tarpanam bahye уікаѕаѕ tac ca kirtyate \ 107 11 


Moreover, externally, the sacrifice (уйга) is the offering of libation 
(that gratifies the goddesses of the senses, and that gratification) is praised 
as the expansion (of consciousness) (vikdsa). (107cd) 


Also external, the sacrifice is said (as such) to be 'the offering of 
libation'. Moreover, as it renders the mind free of craving, it is ‘the expansion 
(of consciousness)'. The meaning is that it is the form (of consciousness) which 
is pouring forth (out of itself). 

Surely (one may ask), from whence does the external (gratifying) 
libation come, that expansion of consciousness may arise from it? With this 
doubt in mind, he says: 


Taare tad | 
WOT AAAS AER: 1 ROS 1 
тәртип атест ЕЧ: | 


278 Above, 15/169ab. 
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cakrünucakrantaragàc chaktimatparikalpitat | 
pranagddapy athanandasyandino ‘bhyavaharatah | 108 11 
gandhadhüpasragádes са bahyad ucchalanam citah | 


The outpouring of consciousness (comes forth internally) from the 
one conceived to be the possessor of power (Saktimatparikalpita), who is 
present within (the Main) Wheel and the subordinate ones. It also (pours 
forth) externally from the (same possessor of power) present in the vital 
breath, by eating (the sacrificial substances) that stream with bliss, and 
from such things as the scent, incense and garlands (offered to the deity). 
(108-109ab) 


‘The outpouring of consciousness’, which is its expansion, (comes 
forth internally) ‘from the one conceived to be the possessor of power, who is 
present within (the Main) Wheel and the subordinate ones’, in accord with 
the teaching that: 


‘Thus, he should offer libation externally to (his own) Self, which is full 
to overflowing and is present in the (Main) Wheel and subordinate ones, with 
drops (of the liquid of the sacrificial vessel, sprinkled) upwards and below, and 
by drinking it inwardly.” 


‘It also (pours forth) from the (same possessor of power,) present in 
the vital breath’ the nature of which is exhalation etc.,"? in accord with the 
teaching that ‘if the wind arises out of the Void, there is an erection (utthapana) 
of the penis due to the conjunction of the vital breath and the penis . . .’ it impels 
that. (Again, it also pours forth from) outer things ‘such as the scent, incense 
and garlands (offered to the deity), and 'by eating (the sacrificial 
substances) that stream with bliss.’ This is the meaning. 

One should offer libation in this way to the subordinate centres in order 
to attain a state of oneness with the Main Wheel. Thus he says: 


фей ачаа | 208 | 
аваат тетет татат | 


ittham svocitavastvamSair anucakresu tarpanam || 109 I| 
kurviyatam іһапуопуат mukhacakraikatakrte | 


(The couple) should in this way (satisfy and) offer libation (tarpana) 
here to one another in (their) subordinate Wheels, with the aspects of 
things appropriate to them, in order to realise a state of oneness with the 
Main Wheel (mukhyacakra).”*' (109cd-110ab) 


?? Above, 29/23. 

Read —gdd apanddyatmanah for —gat рапаауйітапаћ. 

*! The fusion takes place by the pervasion of the subordinate wheels of the senses with the bliss 
of the main one. 
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A thing ‘appropriate to them’ is (any) one amongst (the objects of 
sense) (offered) ‘in (their) subordinate Wheels’, which are the senses of sight 
and the rest. Again, a thing proper to them is an embrace, (passionate) kissing, 
and the like. That is said (in the following passage from scripture,) beginning 
with: 


‘What is to be worshipped and who is the worshipper? How is the 
invocation? What is the flower, the incense and sacrificial pap? What is the 
Mantra and (its) repetition? What is the firepit, the fire, the wood, or the 
clarified butter? O Great Lord! what is (perfect) concentration (samadhi)? Pray 
tell (me) О Three-eyed Опе!” 

"Women are to be worshipped, and the worshipper is the man. The 
invocation is their affection, and the flower is the scratch made by the nails. The 
incense is said to be (their) embrace. The sacrificial pap (caru) is (the sexual 
fluid) produced by the body. The Mantra is what the beloved (woman) says, and 
the repetition of mantra is the nectar of (her) lower lip, (which is repeatedly 
sucked). The firepit is the vulva. The small ladle is the penis, and the fire is the 
clitoris. The seed is”? the clarified butter. This is taught in the Bhairavagama. 
Sound, touch, form, taste, and smell as the fifth, is the five-fold series of 
existing things (experienced) at the time of the bliss of ejaculation 
(utksepánanda). O great goddess, that is (perfect) concentration (samadhi). 
Once that is known, one attains Siva." 


Surely (one may ask), how is it that oneness with the Main Wheel (is 
achieved) by offering libation to the subordinate Wheels? Taking this doubt into 
consideration, he corroborates (what he has said) here with the scripture. 


sw ч ТТЛ famen: p 220 | 
AEH FAY REI TAT | 


икат ca trisirastantre vimalásanagocarah | 110 || 
aksasatkasya madhye tu rudrasthanam samaviset | 


It is said in the Trisirastantra that ‘he whose abode (gocara) is a 
pure seat in the midst of the six senses™ penetrates into Rudra’s abode.’ 
(110cd-111ab) 


Even while consuming the appropriate objects (of the senses) here, ‘in 
the midst’ of all the wheels, that is, subordinate wheels (of the senses) when 
they are aroused, if he is well established in that condition (avasthàna) which is 
the ‘seat’ that is ‘pure’, that is, free of the stain of the loss of self-control, 
(abiding in that, he has) no attachment to those (objects), and so, by the repose 
(he enjoys) in his own essential nature (as detached, spontaneously expanding 


7? Read with MS Th, bhavate for bhajate. 
23 These are the sense of sight and the other four cognitive senses along with the mind (manas) 
that directs and coordinates them. 
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consciousness,) that arousal is withdrawn, and he ‘penetrates into Rudra’s 
abode’. The meaning is that (the yogi) penetrates into the plane (dasa) of the 
supreme, (fully expanded) subject who is the Main Wheel.?*^ 

He elucidates that (further): 


Frsrfrersiranirmsfrfafrsreere 22 1 
PIASTRA: {бөер fe еи werd 


nijanijabhogabhoga- 
pravikásinijasvarüpaparimarse M 111 Il 
kramaso ‘nucakradevyah 
sariviccakrar hi madhyamam yànti |28 


When one reflects on one’s own nature, unfolding with the bliss of 
the enjoyment (of the objects of) their own respective (senses), the 
goddesses of the subordinate wheels progressively converge onto the centre, 
which is the wheel of consciousness." (111cd-112ab) 


When the aesthetic rapture (camatkara) of one’s own Self is pouring 
forth (exuberantly), and ‘one reflects’ ‘on one’s own nature’, which is the 
perceiver, unfolding in the form of an external upsurge (of consciousness) ‘with 
the bliss of the enjoyment’, which is the (direct nonconceptual) perception 
(alocana) of one or other amongst ‘(the objects of) their own respective 
(senses)', as for, example, form, (then) to the degree and manner in which 
(yathayatham) ‘the goddesses of the subordinate wheels’ of sight and the rest 
(of the senses) ‘converge onto the wheel of consciousness’, that is, the 
perceiver composed of supreme bliss which, as the place of rest of all 
Perceptions (sarhvid), is the main (wheel) and ‘the centre’, they attain rest 
there,” 


™ The centre in one sense is the sexual organ, and also the fully expanded knowing subject, The 
pure seat he occupies is the unattached delight of the senses in the midst of their excitation. That 
is the pure seat, free of the contamination of craving. The joy of the experience of beauty when we 
watch a drama is limited by the fact that in order to appreciate the aesthetic sentiments it elicits, 
we must have mundane sentiments somewhere in our mind, or we can’t relate to the drama. Hence 
the bliss in the Kulayāga is higher, because of the lack of mundane sentiments. There appetitive 
consciousness develops into aesthetic consciousness and this into liberating consciou: ina 
single climactic continuum; the intensification accomplished by simultaneous lack of attachment 
and stimulation. 

7* This verse is also found in TSA p. 202; there -pravikasinijasvarüpaparimarse — ‘When one 
refle on one’s own nature unfolding (with the bliss . . ОЛ reads - 
pravikasamayasvarüpaparimarse | — *when one reflects on one's own nature that consists of the 
unfolding (of the bliss . . .)." 

28% From here at least up to 140 (apart from a digression in 122-123) appears to be Abhinava's 
own presentation of the processes that take place within consciousness in the course of Kaula 
sexual union, culminating in orgasm. 

"© The energies of the senses intensify the bliss of the Main Wheel (i.e. the primary, fundamental 
cycle of consciousness) by merging with it, The division and difference between the sensations 
pouring in through the senses dissolves away in the blissful unification of expanded 
consciousness. 

% The central Wheel is the main one (mukhya) because it is the place of rest of all cognitions. 
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Surely (one may ask), in this way, everybody without distinction will 
(automatically) achieve a state of oneness with the Main Wheel when 
perceiving each and every object, so what is the use of this teaching? With this 
doubt in mind, he says: 


RII g wr ЧЇ fares ЧЧ: 222 1 
mea Їй ceca yor aft areca | 


svasthatanor aparasya tu 

tà dehadhisthitam уіһауа yatah W 112 11 
sata iti tadahamyur 

no pürno парі cocchalati | 


However, for another (person), who is confined to his own body, 
those (goddesses) abandon (their empowering) governance of it, and so sit 
(aloof). Thus, considering himself to be (just) that (body), he is neither full 
nor overflowing. (112cd-113ab) 


Again, a person who is other than this ‘is confined to his own body’, 
and (so), devoid of such reflective awareness, (his) state is generally one of 
indifference. Due to that, the goddesses of the subordinate wheel of sight and 
the rest (of the senses) etc. ‘abandon (their empowering) governance of it," 
and so sit (aloof)’ there and maintain a state of indifference. Thus ‘considering 
himself' (to be) in the body, gripped by a false identification with it 
(abhimana), he is not ‘full’, that is, (he is not) one whose sensory activity has 
ceased, because all (his) desires (are fulfilled and so) have come to an end, 
(feeling no need for further input.) and nor is he ‘overflowing’. He would not be 
propense (unmukha) towards the outer (world,) even though he may have 
(unfulfilled) desires, because of his indifference to the activity of the senses of 
sight and the rest. The meaning is that he has fallen from both (the inner 
plenitude of his essential consciousness and the delight of the outer world). 

Surely (one may ask), what happens to these two (i.e. power and the 
powerholder) by the repose of the goddesses of the subsidiary wheels within the 
main wheel? With this doubt in mind, he says: 


зите ате т Еч ттт, 1 223 I 
ебати таа att | 
anucakradevatütmaka- 


mariciparipüranüdhigataviryam | 113 11 
tacchaktigaktimadyugam 


2 Read dehadhisthitarn for dehadhisthitam. 

2 Read dehadhisthitarn or dehadhisthitarh. 

2! Only the everyday sense of personal existence plods on. There is no aesthetic awareness ог 
awareness of the higher power of consciousness. 
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anyonyasamunmukham bhavati (2°. 


The couple, power and the powerholder, who have acquired the 
vitality (of consciousness) by being completely filled with the rays that are 
the deities of the subordinate wheels, are (passionately) intent on one 
another (and begin to merge together). (113cd-114ab) 


(The couple is) ‘filled with the rays’ that are the goddesses of sight and 
the rest (of the senses,) in accord with (the following) teaching: 


‘Whatever manifests through the path of any one of the senses, by the 
strength the yogi who is present in that (possesses to) fix himself (within his 
pure conscious nature), becomes one with it.” 


Having thus managed to fix (themselves) within their own (conscious 


nature,) ‘the couple, power and the powerholder, are (passionately) intent 
on one another', that they may attain union (with one another). This is the 
meaning. 

Surely (one may ask), even if this is so, what (is the result) of that 
(union)? 


RST TATA 11 $e d 
б=т aft Чет Tr Я УЧ |d 


tadyugalam ürdhvadhüma- 
praveSasamsparsajatasanksobham™™ || 114 IL 
ksubhnaty anucakrany api 
tani tadā tanmayani na prthak tu | 


7" This verse is found in in TSA p. 202. There tacchaktisaktimadyugam reads: 
tacchaktitadvadatmakam. 

7" Propelled by the intensity of Sakti’s experience, the Yogi transcends his embodied 
consciousness, so that both may enter the Upper Abode, that is, the ultimate reality which is pure 
emission (vaisargikadhamd). Profoundly tranquil and yet perpetually emergent (sanroditarüpa), 
inwardly centred and totally expansive, for it to manifest, both partners must experience 
unfolding oneness 

** This verse is also quoted above in TAy ad 1/1, with regards to the energies that stream from the 
five faces of Abhinavagupta’s father, who is Sadasiva. There Jayaratha identifies them with the 
five cycles of consciousness governed by the goddesses VamesT etc., who are the energies of sight 
and the other senses. By doing this, the father’s body is ‘full’ and, having assimilated all 
phenomena and states of being within his own consciousness, he rests within his own nature. This 
then should be the condition of both the partners. Taking care to fix their attention on the core of 
their own consciousness, and attending to the oneness of all the sensations they experience 
through the senses, they become one with it and one another. The source of this citation is most 
probably a Krama work. 

75 This verse is also found in Т5а p. 202. There this half line reads: – 
pravesasaspandajatasamksobham — ‘the arousal brought about by the entry attended by the 
pulsation (of consciousness) (into the Upper Abode)’. 
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The arousal (sariksobha)"* of that couple, brought about by the 
touch of (one another, which coincides with their) entry into the Upper 
Abode (of supreme emissive consciousness), arouses the subordinate wheels 
also (as the Centre expands into the periphery). These are then of that same 
(supremely conscious) nature — they are certainly not separate (from it). 
(114cd-115ab) 


The ‘arousal’ that takes place when (the couple) is engaged in (sexual) 
union is the plenitude which is the highest degree (atisaya) of the aesthetic 
rapture of their own (essential conscious) nature (svatmacamatkara). It is 
*brought about' by correctly suppressing the mistaken identification with the 
body and the rest (of the psychophysical organism) by the progressively 
increased degree of penetration into the Main Wheel, which is the Mouth of the 
Yogini consisting of supreme bliss, and the ‘Upper Abode’. This kind of 
couple, characterized as power and the powerholder, ‘arouses the subordinate 
wheels also’. The meaning is that (the couple) should contemplate (paramrser) 
(them) as being one with (themselves as) that (couple). 

Surely (one may ask), what is the nature of the subordinate wheels, like 
of one who has entered into (the Upper Abode) by suppressing the mistaken 
identification with the body and the rest (of the psychophysical organism? With 
this doubt in mind, it is said that 'these are then of that same (supremely 
conscious) nature — they are certainly separate (from it). Now (their) 
arousal is here (in this case) their mutual slapping, embracing, passionate 
s it that here in this way supreme consciousness 


The Climax of the Couple in Union in the 
Stable Abode of Emission 


ей атте ТӨТ И Ue BAT 224 d 
mrad fe агаг: i 

ачта AAAS TGA TS | $25 di 
A ori med этчї wi ae | 


2% ират yamalam etad 

galitabhidasankatham yad eva” syat W 115 Il 
kramataratamyayogat 

saiva hi samvidvisargasanghattah | 
taddhruvadhamanuttaram 

ubhayatmakajagadudarasénandam™ || 116 1 
no Santam пару иййат 


?* Concerning the nature of this arousal, see above, 3/81с4-90 (82-90). 
?? Read ksobhah Il kasmád evam for ksobhah || evam. 

?* Quoted in TSà p. 202-203. 

29 TSà: yadaiva. 

nanandam. 
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Santoditasütikaranam param кашат | 


This couple, from which (all) talk of duality has thus fallen away, is, 
by virtue of its association with the progressive development of the 
sequence (of the cycle of consciousness),*”' consciousness itself, as the union 
of (their) emission (visarga)." That is the Stable Abode (dhruvadhaman), 
the Absolute (anuttara), the noble Cosmic Bliss (jagadananda),™ which is 
the nature of both. The supreme Kaula (reality! which, neither tranquil 
(transcendental repose) (santa) nor (just) emergent (immanence) (udita), is 
the cause of the birth (of the one reality which is both) tranquil 
(transcendence) and emergent (immanence). (115cd-117ab) 


"The union of (their) emission’ is the (form of) emission which is the 
union (of Siva and Sakti). ‘The nature of both’ is Cosmic Blis: (jagadananda), 
which is the oneness (sámarasya) of Siva and Sakti. This the meaning. 
‘Tranquil’ means transcendental (lit. ‘beyond the universe’). ‘Emergent’ means 
immanent (lit. ‘made of the universe’), ‘The supreme Kaula (reality)' is of an 
extremely secret nature, because it cannot be denoted by terms such as "tranquil" 
(or) ‘emergent’. This is the meaning. Again, as orgasm (ksepa) has not been 
attained, it is not tranquil, and because it is the repose within its own essential 
nature (after orgasm), it is not emergent. Rather, it is the reality of (pure) 
undifferentiated consciousness alone, which is the cause of these two states." * 

When penetration (avesa) into that (and by that) takes place, it is 
essential to pay close attention (to that state of pure consciousness). Thus he 
Says: 


aaam чїйєнтєтитечет AA 1 2209 1 
arated чї fe ww frat бө: | 


7! I take the word ‘krama’ in the expression "kramatüratamya- to mean sarhvitkrama, ‘the 


п of consciousness’. As we have seen several times before, this cons of the 
emanation, persistence, withdrawal and the Ineffable, in the domains of the object, means of 
knowledge, and the subject. Identified with the Twelve Kālis, they do indeed constitute a s of 


progressively heightened states of consciousness, tending towards oneness. Ultimately, the 
sequence culminates in the state of pure nondual consciousness, free of all thought constructs, of 
the supreme perceiver, variously defined in what follows. 

392 This is the highest of three forms of emission, from which the other two (i.e. fully emergent 
and tranquil) are derived. See below, 29/140cd ff. This profound conception of the opposites and 
their conjunctio outlined in these verses is probably also Abhinava's own. Indeed, one of his great 
and original contributions is the concept of visarga. We find him returning to it repeatedly 
throughout his Trika works. Here it is abundantly clear that visarga is also the ejaculation that 
marks the climax of orgasm, not just the creative dynamism of consciousness. In this passage, 
Abhinava is talking about the experience the elevated Kaula Siddha and his partner have of 
orgasm. Indeed, every phase of their play, the first look, caress, kiss and the rest, mark the phases 
of the expansion of consciousness that thus ultimately attains its perpetual plenitude at its climax. 
7" This is the highest of the seven levels of bliss described above in 5/44-52ab, that Abhinava tells 
us he learnt from Sambhunatha. 

Жн ‘Kaula’ is both Siva who is Akula, and Sakti, who is Kula, 

"* See below, 29/140, where these three — union, emergence and rest — are equated to three forms 
of emission (visarga). Cf. above, 3/215cd-219. 
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anavacchinnapadepsus 

tam ѕаћуідат atmasat sada kuryat ^ \\ 117 Il 
anavacchinnam parama- 

rthato hi rüpam cito devyah | 


He who desires the unconditioned plane (of being) (pada) should 
always make that consciousness one with himself. In reality 
(paramarthatah), the nature of the consciousness of the Goddess is 
unconditioned. (117cd-118ab) 


And how can one achieve penetration (dvesa) here (into this 
unconditioned state of consciousness)? With this doubt in mind, he says: 


Quiescence and Emergence 


SORAA N AREAN | 220 d 
зга um зба ЕИ sod 


īdrktādrkprāya- 
praśamodayabhāvavilayaparikathayā \| 118 11 
anavacchinnam dhama 
pravised vaisargikam subhagah | 


The fortunate one should enter into the unconditioned Abode of 
Emission by carefully attending (parikathaya) to the coming into being 
(bhàva) and falling away (vilaya) of the state of tranquillity and emergence 
(which, for want of better words, are said to be) ‘like this’ and ‘like that’. 
(118cd-119ab) 


‘The coming into being (bhava) and falling away (vilaya)’, that is, 
arising and non-arising of the two forms (of consciousness) which are 
‘tranquillity and emergence’, that cannot be taught (to others) because their 
sole nature is one's own (personal) experience alone, and so (for want of better 
words are said to be) “‘like this’ and ‘like that”. (The Vijrianabhairava teaches 
that): 


‘When one thing" has been concealed (nyakte) (or abandoned), and 
consciousness has been (firmly) checked, it should not move on to something 
else. Then meditation (bhàvaná)"* blossoms forth intensely (ati) by virtue of 


хө TSà: átmasát kuryat | 29/1 18ab- 119b is missing in the TSa. 

The reading here (bhave tyakte) is the one in Anandabhatta’s version and is accepted by Swami 
Lakshmanjoo. Sivopadhyaya’s version of the VBh reads bhave nyakte. The word nyaktam is 
derived from the root пуайј (1A) in the sense of ‘to creep in’ or ‘conceal oneself among’ (loc.) 
(Monier Williams). Sivopadhyaya supplies additional meanings. 

?* Read vikasaty atibhavand for vikasatyati bhavand. 
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(the emptiness of) the state (free of thought) in the centre (between) them 
(tanmadhyabhavena).”*” 


7" VBh 62 (61). Generally, the word ‘bhava’ is understood here to mean a phenomenal entity. In 
that case, the practice is to allow one’s attention (= consciousness) to desist from attending to 
some entity and prevent it from moving on to attend to another, as normally happens in the course 
of perception. In this way, a state of meditative absorption that transcends the usual perception of 
objects develops in the centre between the two. In this case, the word ‘bhava’ may also be 
understood to mean ‘state’, that is, the state of tranquil repose within consciousness, and that of its 
emergence out of that into perception. But this is not the way either of the two commentators 
understand it. 
Anandabhatta: 


ekasmin vastuni svikrte niruddhà cit naiva bhavantaram vrajet anyadvastuni na vrajet tatra 
tanmadhye Siinyariipasthitya bhávanà ativikasati adbhutaphullanydyena manas cátivikasatvam 
уйуй — brahmaiva sampadyata ity arthah l 


“When one thing has been selected, the consciousness that ‘has been (firmly) checked’ 
‘should not move on to something else’. (The meaning is that) it should not move on to another 
entity. There, in the centre between them, by virtue of its condition as Void by nature 
(Sanyaripa), meditation unfolds intensely (ativikasati), on the analogy of the (eyes) dilated (by 
the sight of something) astonishing. So too the mind becomes extremely expanded. The meaning 
is that the Brahman itself is attained.” 


Sivopadhyaya: 


nyakte antarhite — adrste bhave padarthe trinetracaturbhujadyakare dhyeyavastuni, cit cetana 
niruddhà abhyásapátavena | nitarüm ruddhva sthápità satt, bhàvüntaram anyapadartharh 
drstadehaghatdikar naiva vrajet | пуайат — vruditam | tirohitam =  antarhitam iti 
vedabhasyakarah | nyaktam iti chündasah prayogah | bhave — vyakte iti pathe tu 
akarapraslesenapi avyakte iti pürvokta eva arthah | еуат sdlambanadhyanayoge api 


dhydtrdhyane parityajya kramad dhyeyaikagocaram | 
nivátadipavac cittam samadhir abhidhiyate l| 


iti yogasastranttya dhyütrdhyüne vil dhyeyanirülambanasünyamadhyadhàma-viéránteh 


upeyatvàt, tayoh vyaktdvyaktayoh bhàvayoh madhyabhavena na kimcid тра (> rüpam) 
madhyadhümavisrüntya bhāvanā madhyadasavisrantisamskdrah, atisayena vikasati udbodham 
ayati, tena vyaktdvyaktabhavadvayadimadhyanta- 
dasa pakataddvayaikünusardhátrcinmátrarüpamadhyavisràntih bhavet ity arthah Wl 


“When one thing is submerged’ (means) when an entity which is an object of 
meditation (i.e. a visualized deity), the form of which possesses three eyes and four arms or the 
like, is hidden away and unseen, and ‘consciousness’, that is, awareness (cetaná) ‘has been 
(firmly) checked’ by the proficiency of practice. Once it has been very well fixed and (thus well) 
established, ‘it should not move on to something else’, that is, (to some) other entity such as a 
body, a jar and the like, that has been perceived. 

The Vedic commentator (has defined the meaning of) nyaktam (submerged) to be 
‘immersed’ (vrudita), ‘obscured’ (tirohita) and ‘hidden away’ (antarhita). ‘nyaktam’ (also means) 
‘making use of a metre’ (i.e. setting lines to verse). In the case of the reading bhave vyakte, by 
adding the letter A (to the vyakte) (which was dropped in accord with with the rules of sandhi), 
(we arrive at the form) avyakte (‘unmanifest’), with (effectively the same) aforementioned 
meaning (i.e. when one thing (becomes) unmanifest . . .). Similarly, in the case of Yoga based on 
meditation with support (it is said): 


‘Having gradually abandoned the meditator and meditation (itself), the mind, the sole 
field of which is the object of meditation, (steady) like the flame (of a lamp where there is) no 
wind, is said to be (absorbed in) contemplative trance (samādhi). 
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By (carefully attending, that is,) reflecting all around (in all respects) in 
this way, ‘the fortunate one should enter into the unconditioned Abode of 
Emission’ , so that he may achieve (in the course of orgasm) a direct experience 
of his own consciousness, which is full supreme consciousness. This is the 
meaning. 

Surely (one may ask, agreed), let that be so (as you say, but then) how 
do the two forms (of consciousness,) tranquil and emergent (Santodita),""° arise? 
(Do they arise) as present within power, or else as present within the 
powerholder? With this doubt in mind, he says: 


wredifearere Faas Brees wiped: 1 228 1 


Santoditatmakam dvayam"" 


atha yugapad udeti $akti$aktimatoh \\ 119 11 


Now, the two, tranquil and emergent, arise simultaneously within 
power and its possessor. (119cd) 


The word 'now' is in the sense of the reply (to the question posed 
introducing this verse). 

Again, (even so,) there is a certain difference here (between them). Thus 
he says: 


waged Red WATT | 
rüpam иййат paraspara- 
dhamagatam Santam àtmagatam eva | 


The emergent form (is consciousness) in the abode of each other, 
(passing from one to the other,) the tranquil abides only within oneself. 
(120ab) 


As their mutual intent on one another does not cease, ‘the emergent 
form’ of (both) power and the powerholder manifests as the encompassing 
oneness of the Abode which is each one’s own Main Wheel. Again, the tranquil 
(form) is present only within one’s own Self. As that is so, the repose within 
one's own Self may (also) arise in the same way within the other.*”” 


Thus, abandoning the meditator and meditation (itself), in accord with the teaching of 
the texts on Yoga, because repose in the Middle Abode which is the Void unsupported by an 
object of meditation is the goal, by virtue of the middle state (between) those two states, manifest 
and unmanifest, they have no form at all. By resting in the Middle Abode, meditation (bhavana), 
that is, the residual trace (sarhskdra) of (the state of) repose in the middle state, blossoms forth 
extensively (atisayena) and iwakened. The meaning is that (a state of) repose arises in the 
centre, the nature of which is the (pure) consciousness alone of the one perceiver of the two (who 
connects them together) and pervades the inner state in the centre of the two, that is, the manifest 
and unmanifest condition." 

30 One can understand this expression variously to mean ‘passive and active’, ‘quiescent and 
arisen’, ‘transcendent and immanent’, ‘inwardly focused and outwardly focused’, etc. 

э! TSà p. 203 TSa: —átmakadvayam. 

5 Read svdtmanyevarh pare for svütmanyeva param. 
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Surely (one may ask), would not the oneness of power and the 
powerholder, explained in this way, cease? With this doubt in mind, he says: 


swf атт: fee тї ARE MATT 1 220 | 


ubhayam api vastutah kila 
yamalam iti tathoditam Хатат | 120 Il 


In actual fact, both of them are also (each a) couple (yamala). Thus, 
(each one,) emergent in this way, is (also) tranquil. (120cd) 


"In actual fact’, both, that is, power and the powerholder, without 
abandoning this state of oneness, may rest in their tranquillity, (but) certainly 
not by paying attention to the mutual difference between one another. In this 
way, the tranquil form as present within oneself is said to be emergent. This is 
the meaning. 

Even so, there is this difference between them. Thus, he says: 


жїїт ЇЧ afte чл drug 
referre ате Ч 222 1 


Saktis tadvad ucitam 

im pusnati no tadvàn | 

Santoditatmakobhaya- 
rüpaparamarsasamyayoge ‘pi V 121 11 


Even though the reflective awareness proper to these two forms, 
tranquil and emergent, belongs equally to both, (even so) it is power (Sakti), 
not the powerholder, who nourishes the emanation (srsti) proper (to its own 
nature), (121) 


Although the reflective awareness which is such of the two forms, 
tranquil and emergent, ‘belongs equally’ (to both), it is power ‘who nourishes 
the emanation (sysfi) proper (to its own nature)’, and that has arisen ina 
manner that is congenial to the powerholder (is in accord with his nature). The 
meaning is that it is (Sakti) who becomes pregnant, not her possessor. Thus, that 
is how she differs (from him). This is the meaning. 

Thus, it is because it is she who becomes pregnant, that it is said 
everywhere in the scriptures that her Central Abode is in a state of (perpetual) 
expansion. Accordingly, he says: 


The Perpetually Expanding Abode of Sakti 


яте ъч with: ЭТӘ ЧЧ: ara | 


pravikasvaramadhyapada 
Saktih Sastre tatah kathita | 
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Thus, it is said in the scriptures (sastra)'? that the plane of the 
Central Abode of Sakti is in a state of (perpetual) expansion.’ (122ab) 


It is said elsewhere with the same intended sense: 


"The success that a strictly observant (male) adept can achieve in a 
whole year, can be achieved by women in a single day.’ 


And it is for this reason, that it is she who is (especially) fit (to receive 
and) transmit knowledge. Accordingly, he says: 


Sakti Receives and Transmits the Teachings: 
the Mouth of the Yogini and the Oral Transmission 


Wear Hort апче аач 0 $330 
ЧЕЙ ч ara 99 99 | 


tasyam eva kulartham 

samyak saficarayed gurus tena | 122.11 
taddvárena ca kathita- 

kramena saficarayeta nrsu | 


Therefore, the teacher should correctly transmit the Kula teaching 
(kulartha) to her alone, and through her, in the aforestated way, it should 
be transmitted to men. (122cd-123ab) 


"Therefore', (the teacher should first teach a woman,) because (her) 
Central (Abode is in constantly) expanding. This is the meaning. (Then,) 
‘through her’, that is, by the mouth of Sakti, (he should teach men,) because 


E 


Although one can translate the word a’ as scripture, as I have done, it may also denote the 
entire body of teachings transmitted by a school of philosophy or a science such as Ayurveda or 
astrology. Here, as in many other places, it denotes the Tantric tradition to which Abhinava 
adheres, that is, Trikasastra. 

?^ А man’s Central Abode does not expand by itself without Sakti, See above, 5/58cd ff. Swami 
Lakshmanjoo once explained to me that it is for this reason that two women together can 
experience emission in this way but not two men. As the consonants are symbolically considered 
to be feminine (yoni), according to him, the conjunct consonant KS symbolizes this union, and so 
represents the full expansion of consciousness (pürnavikasa). 

In 119c-122b, we are told that, although in Kaula sexual union both partners 
simultaneously experience a state of emission that is both quiescent (inwardly focused) and active 
(through ejaculation), only the woman can conceive, and that it is for this reason that she has been 
said to be ‘one whose centre expands’, Jayaratha explains ad 29/122cd-123ab that the reason why 
males cannot conceive is that they lack this expansion. The nature of this expansion is not 
clarified here, but it is surely associated with the bliss of emission (visargananda) mentioned 
above in 5/72cd-73ab) (72). Women are endowed by nature with the capacity to experience sexual 
climax of a much greater intensity than that accessible to men, which explains both their greater 
ability to experience in Kaula practice the blissful ascent through the central channel 
(madhyadhama, susumna) of the fire of the vital energy termed udana and their unique ability to 
conceive. 
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the Central Abode (madhyapada) of men does not expand fully (pravikasa) (by 
itself alone). This is the sense (of this verse). (It is said) with the same intended 
sense: 


‘the wise man should place (the teaching) in a woman’s mouth and then 
take it again from there’ *!* 


Moreover, it is (also) said: 


‘accomplishment (siddhi) comes from a woman’s mouth. (For) within 
(women) that state is well perfected, '?!6 


That is also said by (our venerable) teacher. Thus he says: 


eka va: ТЕ 1 223 И 
AOS: ЯТ ФӘ ATT | 


svaSariradhikasadbha- 
vabhávitàm iti tatah prüha || 123 || 
Srimatkallatanathah 
proktasamastarthalabdhaye vakyam | 


In order to summarize all that has been said (up to here), the 
venerable Kallatanatha has declared (that she) ‘is sanctified (bhavita) by 
the superior nature of her own body." (123cd-124ab) 


"The venerable Kallatanatha has said’ (this) ‘in order to summarize 
all that has been said’ previously, commencing with the characteristics of a 
Sakti, namely, that the teacher should adopt (lit. ‘make’) a Sakti that is superior 
to his own body, because (her) Central Abode is (constantly) spontaneously 
expanding, and so ‘is sanctified’, that is, purified by (her own) good nature. 
This is the meaning of (this) statement.'* 


Having had occasion to talk about this by the way, he now (returns to) 
talk about the (main) point. 


` Ürmikaulárnava 3/108ab. This line is also quoted above in TAv ad 1/16. Read as above and 
the Urmikauldrnava punah (‘again’) for priye (“О beloved’). 

?'* This line cannot be traced in the extant Ürmikaulárnava. 

`The unrecovered Tattvürthacintümani is the only work which we are repeatedly told was 
written by Kallatabhatta. Jayaratha quotes from it in several places (see above, note 28,316). Here, 
he does not, and so it is uncertain whether this line is drawn from there. Perhaps this is another 
work by Kallata, but this seems unlikely, as we have no other references to it. Any: this 
reference proves that he and his tradition, with which the Sivasürra and Spandakarika, are 
associated, have, as one would expect, deep Kaula roots. 

М* The expansion of consciousness in the centre (madhyavikdsa) occurs in women spontaneously, 
and they are thereby purified in a way superior to any form of purification of the male disciple’s 
body. 
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pera RAA afta 1 eee и 
TAT TTT AAT | 


tan mukhyacakram ийат 

mahesinà yoginivaktram || 124 || 
tatraisa sampradayas 

tasmat samprapyate јћапат | 


The Great Lord has said that the Main Wheel is the Mouth of the 
Yogini."” This tradition (sarnpradaya) is there, and from that knowledge is 
obtained. (124cd-125ab) 


In the aforementioned manner, the deity (bhagavat) who is the Great 
Lord has said that the Mouth of the Yogint, otherwise called the Mouth of (the 
Yogini) Picu etc, is the Main Wheel. It is there that teaching which should be 
(devoutly) observed, that has been and will be taught, (is found,) because ‘from 
that knowledge is obtained’. The meaning is that he penetrates into (and is 
penetrated by) supreme consciousness. 

Surely (one may ask), pray tell, what kind of knowledge is obtained 
from that? With this doubt in mind, he says: 


meena мота ачтан аат T 1 224 d 
aA Warren ti fafeeuemai a ӘҢ | 


tad idam alekhyam bhanitam 

vaktrad vaktrastham uktayuktya ca V 125 11 
vaktram pradhanacakram 

svam sarvillikhyatam ca katham | 


It is said that this (knowledge) cannot be set to writing, but passes 
from mouth to mouth, and for the aforestated reason, the mouth is the 
principal Wheel. How can one's own consciousness be expressed in 
writing? (125cd-126ab) 


‘It cannot be set to writing’ means that it is impossible to conceive it. 

Surely (one may ask), that (knowledge) passes from mouth to mouth. 
How is it (then, that) it is said that that cannot be set to writing? With his doubt 
in mind, he says ‘in the manner taught’ etc. Again, ‘the Great Lord has said that 
the mouth is indeed the Main Wheel, that is, the Mouth of the Yogini . . .’ For 
the thus stated reason, the mouth" is said to be the principal Wheel. Arising in 
the (sexual) union of both, how could one's own consciousness, the essence of 
which is simply one's own experience, be written? 


* The text Abhinava is citing here is quoted below ad 29/125cd-126ab. 
?? Read уакғат for vaktra. 
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The Essential Being of Emission (visargasatta) 
and the Consumption of the Ejaculate 


эте are Вазн MARTA Aq 226 I 
mai amtaa d WB ке: | 


atha srste dvitaye ‘smin 

Santoditadhamni ye ‘nusandadhate |l 126 || 
pracyam visargasattam 

anavacchidi te pade rüdhàh | 


Now, those who, within this two-fold abode, tranquil and emergent, 
(thus) emitted (srsfa), attend to the essential being of emission (visargasatta) 
that precedes (them),”! become firmly fixed on the (supreme) 
unconditioned plane. (126cd-127ab) 


The word ‘now’ marks the reply (to the question). Thus, this abode, its 
nature as explained previously, is, because it is tranquil and emergent, of two 
Kinds. It has been ‘emitted’, that is, has (spontaneously) poured forth by 
itself,” in accord with the teaching (of the ISvarapratyabhijna, according to 
which): 


‘(The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own)) Self (atman), that (abides) unforsaken (by that) 
freedom, (with notions that He is the Lord (Iéa) and the like, behaves (as such in 
daily life), ^ 

There are those who, within (this abode of consciousness,) ‘attend to 
the essential being of emission (visargasattá) that precedes (them)’ and is the 
cause of these two states and their dynamic union (sarighatta). (In other words,) 
they reflect that ‘all this has as its the essence just the expansion (sphdra) of that 
(emission)’, in accord with the teaching that: 


"The supreme Kaula (reality) which, neither tranquil (transcendental 
repose) (Santa) nor (just) emergent (immanence) (udita), is the cause of the birth 
(of the one reality which is both) tranquil (transcendence) and emergent 
(immanence).'?* 


©! This is the initial moment of orgasm as well as emissive power (visargasakti) of consciousness 
about to pour out into creation. 

?? Read svayarh samullasite for svasamullasite. 

** Тр 1/5/16a. Quoted in full above ad 1/72 (73) (see note there) and ad 3/227cd-278ab (277), 
9/159 (1/5/16а), 11/10cd-12ab, and 11/28. Torella 2013: 122 п 33 quotes Abhinava (IPVv 1 p. 
108) as saying: ‘although freedom and dependence are two diametrically opposed realities and 
mutually exclude one another, Paramesvara in his supreme freedom combines them (yojayati) 
when he creates differentiated perceptions such as Ivara, the Self etc. Their objective (idanta) 
component makes them able to become the object of meditation, worship, teaching and so on, 
and, on the other, their unveiled, subjective (ahanta) component ensures the attainment of their 
true nature.” 

22% Above, 29/117ab. 
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(These practitioners) ‘become firmly fixed on the (supreme) 
unconditioned plane’. The meaning is that they rest on the plane (of 
consciousness that is) full (and perfect in all respects). 

Having explained this in this way that applies to those who aspire to 
liberation, he (now) says (the following,) that applies to those who desire 
worldly benefits. 


3 faarqarreis grad ЗАТЕ  220 1 
a Way: area d 


ye siddhim aptukamas 
te ‘bhyuditam rüpam ahareyur ато || 127 11 
tenaiva püjayeyuh 
samvinnaikatya$uddhatamavapusà | 


Now, those who wish to attain (worldly) accomplishment (siddhi) 
should eat the arisen (ejaculated) form (of that emission) (abhyudita). It is 
most pure, because of its proximity to consciousness, and (so it is) with that 
that they should worship. (127cd-128ab) 


"Those who wish to attain (worldly) accomplishment (siddhi) such 
as the (healthy) stability (and longevity) of the body, ‘should eat the arisen 
(ejaculated) form (of that emission) (abhyudita)’, which is variously called 
kundagolaka"* and the like. Now, ‘they should worship’ ‘with that’ arisen 
(ejaculated) form (abhyudita), which is ‘most pure’ because of its proximity to 
consciousness, consisting as it does of bliss, and the Veda declares ‘bliss is the 
nature of the Brahman'."* So, in accord with the teaching that ‘therefore, that 
which is not very distant from consciousness is pure and should be eaten’,*”” it 
should be offered as a libation to the Wheel of the Goddess, This is the 
meaning. 

And how should it be eaten etc. here (in this case)? With this doubt in 
mind, he says: 


чей ч fret fe aera saat ат чаң і ci 
see Boat TA | 


tad api ca mitho hi vaktrat 

pradhanato vaktragam yato bhanitam V 128 11 
ajaramarapadadana- 

pravanam kulasamjnitam paramam | 


335 See above, note 1,77. 

22% Jayaratha quotes this statement in his commentary on 1/242, ad 3/71 (71cd-72ab), ad 3/92cd- 
93ab, ad 4/139, ad 28/332ab, ad 29/97cd-98ab, and ad 29/127cd-128ab. 

227 This line corresponds to 4/243ab above. There the reading is not quite the same, resulting in the 
meaning: ‘therefore, that which is not very distant from consciousness imparts purity’. See note 
there. 
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That (ejaculate is) also (taken) from the main mouth and passes 
mutually (from mouth to) mouth. For it is said that it is the supreme 
(sacrificial substance) called Kula,"* which bestows the plane (of being that 
is) free of old age and death. (128cd-129ab) 


‘And that’ arisen (ejaculated) form (of emission) (abhyudita) is present 
in the body, and so is ‘termed Kula’ (as is the body), thus it is ‘supreme’, in 
accord with the teaching that: ‘the (sacrificial) substance present within one’s 
own body is the auspicious and most excellent alchemical elixir (rasàyana)." 
Thus, in accord with (the following) teaching, ‘it bestows the plane (of being 
that is) free of old age and death’: 


"Called ‘worship’, it is auspicious” (Siva), and honoured by the gods, it 
is always enjoined (for consumption). By just eating it, a man become immortal. 
Or else, O Goddess, the man who eats it regularly, mixed (with other sacrificial 
substances,) is free of wrinkles and grey hair and is dear to the Yoginis.’ 


‘It is said’ in all the scriptures (that it is taken) ‘from the principal 
mouth’, which is the Yogini's mouth, and ‘passes mutually (from mouth to) 
mouth’, that is, from one to the other (back and forth). This is the meaning. 
That (goes) from the Yogini’s mouth into one’s own mouth and then again into 
the Sakti’s mouth and then into one's own. After that it should be cast into the 
sacrificial vessel (arghapátra) etc. As the scripture also (says): 


‘Once the male seed (golaka) has been made to flow (vidrávya) there, 
and so too the female blood (kunda) that is in the middle of the body,” laying 
hold of (that) great substance (i.e. the mixed fluids) present in the body (of the 
female partner) with (his) mouth, once it is placed again in her mouth and then 
again in his own, he should fill the sacrificial vessel with that, mixed with 
excellent liquor (mahāli). Prepare thus the sacrificial vessel (arghapátra), that 
bestows the fruit of every accomplishment.” 


7^ The word ‘kula’ denotes, amongst other things, this Каша sacrificial substance. 

© Read брат for sivah. 

“© The ‘middle of the body’ probably refers to the location of the Yoni, from which the ejaculate 
mixed with menstrual blood is drawn by the male partner, 

* See above, 29/22ab. This passage is JY 3/11/30cd-32 (MSs К 79а Kh 63a G 96b MS Gh 76b- 
77a). The only variant is "nirüpayer — ‘observe’ for ‘prapiirayet’ — ‘fill’, but that is clearly an 
erroneous reading. This practice is done by an avadhiita in a cremation ground or other 
appropriate place. The passage is introduced accordingly: 


gatvā pitrvanarh bhimarh mátrgrham athapi vā Il 28 1 
gurugrham [k, kh: -grha; gh: -grho] mahesani [k, kh: mathesani] dütiyuktah. [k: drüti-] 
prasannadhih | 

79a) svalarhkriám [kh: strilarh-] tu їйї Кутуй candanagurucarcitam [kh: -tah] 29 1 
paldlibharitau [k: -paritau] dvau tu ksobhayet kundagolakau | 


“О Mahesani, (the practitioner) whose mind is well disposed, and in the company of 
(his) Kaula consort (düti), first goes to a frightening cemetery, or else to a temple of the Mothers, 
or the teacher's house. Then, having adorned her well and smeared her with sandalwood and 
musk, he should arouse (and thereby produce) the two (sexual fluids), male (golaka) and female 
(kunda), (that are offered) augmented with meat and wine,’ JY 3/11/28cd-30ab 
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*sHaving extracted the Great Juice by applying the procedure of 
‘mouth to mouth’, he should offer libation with that to the assembly (cakra) of 
deities and heroes.”*** 


‘Then once having aroused the consort (düri) and his desire is (also) 
aroused, he should (engage in mutually) feeding one another with the substance 
collected and generated from that." 


‘In that way he should worship the Mantras and Vidyas*™ with the vital 
seed (virya) that arises from both.’ 


Having explained in this way (the ritual) that pertains to the man of 
knowledge (jfidnin), he also talks about (the rite) that pertains to the ritualist 
(karmin). 


стасаат аттат: | 239 I 
qaer: этеа fare 


ye ‘py apraptavibodhas 

te ‘bhyuditotphullayagasamriidhah | 129 || 
tatparikalpitacakra- 

sthadevatàh prapnuvanti vijfianam | 


Those who have not attained (complete) enlightenment 
(apraptavibodha),** (but) are well-established in the sacrifice that has 
blossomed by the ejaculate, the deities located in that Wheel, fashioned by 
that (consciousness) (parikalpita), attain discerning knowledge (of 
consciousness, and bestow its fruits to the less enlightened). (129cd- 
130ab) 


‘Those who have not attained (complete) enlightenment’ are those 
whose knowledge (of ultimate reality) has not (yet) fully developed, (but) are 
devoutly dedicated (nistha) to the path of (this Kaula) observance 
(caryamarga).*” This is the meaning. 

% T could not find the following lines in the JY. 

9! The word ‘cakra’ literally means a wheel. The spokes of the wheels (like the petals of a lotus) 
represent places where deities or people who are gathered together are located. 

?* T suppose that Mantras and Vidyas are male and female deities projected onto the bodies of the 
partners who thus embody them, and so worship one another with the sexual fluids produced by 
intercourse, by smearing them onto each other. Dupuche (op. cit. 271) understands *Mantravidya" 
to mean ‘gods and goddesses: 
33 Sanderson (1990: 356): “Abhinavagupta refers explicitly to Каша gurus who have not achieved 
enlightenment, teaching the manner in which they are to do the fixed rites (nityakrama) before 
they proceed to carry out a rite of Kaula initiation,” 

?* Dupuche (op. cit.) 271, n 150: "The knowledgeable person has discriminating knowledge; the 
officiant does not. Even though the officiant himself does not acquire this discriminating 
knowledge — he remains an officiant — at least the deities who are present do. They are brough to 
the centre, as described in 131-132 and will therefore grant him the boons he desires." 

57 Т understand caryamarga to be a synonym of caryakrama, i.e. this Каша ritual. 
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He now explains the (manner in which) the deities present in the Wheel 
are fashioned there. 


The Worship of the Mandala as Before 


а 99 owes areas afè: 1 230 | 
RA weg WET Um: uf aa | 
ayer eae HOM TAT Чай: vasi 


TÀ яс fro тр a | 
aep fated ays APT: qp 232 0 


te tatra Sakticakre 

tenaivanandarasamayena bahih | 130 11 
diksu catasrsu prokta- 

kramena gananáthatah prabhrti sarvam | 
sampitjya madhyamapade 

kulesayugmari tv arátraye devih 1 131 || 
bahye pratyaram atha kila 
skam iti raémicakram arküram | 


vividham saripüjayet kramena munih V 132 11 


Those (who are not fully enlightened) worship everything externally 
there within the Wheel of Sakti, in the four directions in the aforestated 
order," beginning with Ganesa, with that same (sacrificial substance) 
made from the juice of Bliss (anandarasa). After that, the sage should 
worship the couple Kulesa (and Kule$vari) in the centre, (then) the (three) 
goddesses on the three spokes (of a triangle), and outside (that), on each 
spoke, a set of four. Thus (he should worship in this way), in due order, the 
wheel of twelve гау,” (that of the) group of eight (Mothers), and that of 
eight times eight (Yoginis), which is of many kinds. (130cd-132) 


The ‘Wheel of Sakti’ is the one related to the Sakti, that is, the Main 
one, which is the Mouth of the Yogini. This is the meaning. (They do this) ‘with 
that same (sacrificial substance)’, that is, with the ejaculate. (The order in 


8 See above, 26/27-29ab. 

?? Arkaram also means ‘the spokes of which are suns’, This is reference to the Wheel of Twelve 
Kális, each one of which is represented by one of the twelve suns that shine in corresponding 
months of the years. 

7 This is the same basic mandala described above (see 29/27-29ab). Notice the progressive 
development from the centre. It begins with couple, Kulesa and Kuleśvarī, expanding out into the 
surrounding triangle of the three Trika goddesses. As each one is of four kinds (by virtue of their 
emanation, persistence, withdrawal and the Inexplicable), thus, they expand out into the Twelve 
Kalis. The Eight Mothers, as usual, surround and so protect the deities in the core of the mandala. 
Surrounding them, they too unfold in what Abhinava refers to as the state of ‘complete expansion’ 
(pūrnavikāsa), in which each one is all eight. See above, 3/109cd-110ab (109). 
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which the deities are worshipped) was stated before when the regular (daily) rite 
was described. 

That should not only be worshipped in the Wheel of Sakti, rather it 
should also (be worshipped) within oneself. Accordingly, he says: 


freer waht aa 59 тичат | 


nijadehagate dhamani 
tathaiva püjyam samabhyasyet | 


He should repeat what should be worshipped in exactly the same 
way in the abode within his own body. (133ab) 


Surely, it was said that contemplating the emission (visarga) which is 
the ejaculate of both, (arising) from sexual union, the development that takes 
place is within the undivided (unconditioned) state (of consciousness,) and 
knowledge (vijfiána) is attained (thereby). What happens (gati) to those who 
have developed within the emission which is tranquil? ' With this doubt in 
mind, he says: 


The Tranquil State 


"TOUT Wed Чч аст 1 233 0 
wrt тате fe ongar, | 


yat tac chüntam rüparn 
tenabhyastena hrdayasamvittya \| 133 11 
santam Sivapadam eti hi 
galitatarangarnavaprakhyam | 


By repeatedly exercising that tranquil form with the awareness 
(inherent in) the Heart, it attains the tranquil plane of Siva, which is like a 
sea devoid of waves.*” (133cd-134ab) 


The (well-)practiced tranquil form ‘attains’ (Siva’s tranquil state,) and 
that same tranquil condition made clearly evident is ‘like a sea devoid of 
waves’. 

Surely (one may ask), what becomes of him in this way? With this 
doubt in mind, he says: 


М! Although neither, the one consciousness is, paradoxically, both at rest within itself and so is 
tranquil (santa), as well as perpetually active (udita) (see above, 29/115cd-119cd). In this context 
perhaps, it refers to those aspiring to liberation, who do not consume the ejaculate. Possibly the 
"tranquil form’ as opposed to ‘arisen form’ refers to seminal retention during orgasm. There is 
emission, and yet as consciousness is both internal and external, nothing is emitted, 

%2 Cf. above 3/185cd, where Abhinava says that it is natural that the sea be both tranquil at times 
and have waves at others. 
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frend: yest fa: | 


tacchantapadadhyasac 

cakrastho devataganah sarvah || 134 ll 
tisthaty uparatavrttih 

Stinyalambi niranandah | 


By attaining that tranquil state, the activity of the entire troupe of 
deities that resides in the (central) Wheel ceases, and abiding (thus) 
suspended in the Void, is devoid of (outer) bliss (nirünanda).^(134cd- 
135ab) 


(Its) ‘activity ceases’, because all states of being (and phenomena) 
(bhava) have come to an end. Thus, it is said that it is ‘suspended in the Void’. 
Thus, in accord with the view that ‘Supreme Siva has no support . . .”, by being 
at rest on Siva’s plane, (the troupe of deities is) ‘devoid of (outer) bliss 
(nirananda)’. 

The troupe of deities is not only present in the Middle Wheel; it is also 
present in the subordinate Wheels (of the senses). Thus he says: 


Mages FIST Gra: и 9 ЗЧ d 
Prove WUHRRUSCTREHRRIEN: | 


yo ‘py anucakradrgadi- 

svarüpabhák so ‘pi yat taddyattah 1 135 11 
niranande magnas 

tisthaty anandasakünksah | 


That which resides in the subordinate Wheels of sight and the rest 
(of the senses) possesses (their same) nature, and it too depends on that 
(primary Wheel of consciousness); (immobile,) it is immersed in (that state) 
devoid of (outer) bliss,“ yearning for bliss. (135cd-136ab) 


*That which resides in the subordinate Wheels of sight and the rest 
(of the senses) possesses (their same) nature’, that is to say, the troupe of 
deities. ‘It too depends on that’, that is to say, is controlled by the deities 
present in the Main Wheel. ‘Thus’ because it too depends on that. 


> By "niránanda' is meant *niskriyananda' , that is, ‘the bliss of inaction’. In other words, the 
deities are in a state of blissful repose. 

?^ Read nirünande for tendnande, 

?5 Clearly Jayaratha accepts the original unemended reading, i.e. ‘thus it is immersed in bliss’. 
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Surely (one may ask), agreed that the host of deities of the subordinate 
Wheels also rests in this way on the plane devoid of bliss, so what (happens) 
because of its yearning for bliss? With this doubt in mind, he says: 


TRACTS FORT: d $35 d 
are fe тч: eevee ayaa: | 


paratatsvarüpasangha- 

Itam antarenaisa karanara$miganah W 136 Il 
азе hi nihsvarüpah 

svarüpalübhàya conmukhitah | 


As this mass of rays of the senses is not united with that supreme 
nature (of consciousness in all its plenitude), it halts. Devoid of its own 
(sensory) nature, it is induced to be intent (on consciousness) so as to 
acquire (it again). (136cd-137ab) 


"This' host of deities of the senses, that is, sight and the rest, do not 
repose within that supreme reality taught previously that, because it is full to 
overflowing with its own (innate) bliss, surpasses all things, its nature is the 
perceiver who is consciousness (alone). (Thus,) it is ‘devoid of its own 
(sensory) nature', and is incapable of drawing (towards itself) etc. its own 
specific object (to perceive it) and (so is) induced to be intent (on 
consciousness) in order to acquire its own nature (again), and (so) ‘halts’, 
yearning for the bliss (of consciousness). This is the meaning. 

So, what can the mass of rays of the senses (when it is) in this condition 
do? With this doubt in mind, he says: 


зотан га ечітагета ота їЯ. 1 236 I 
fantom йс а жае» | 


ranaranakarasün nijarasa- 
bharitabahirbhavacarvanavasena \\ 137 Il 
visrántidháma Kificil 
labdhvà svatmany athàrpayate | 


By savouring (carvana) outer entities filled with (the group of 
sensory deities’) own aesthetic savour (rasa), (impelled to do so) by the 
essence (rasa) (of their) passionate desire (for their objects), (the host of 
deities) attains to the ineffable (kiñcit) abode of rest and, having done so, 
places (and offers those outer entities) within its own essential (conscious) 
nature. (137cd-138ab) 


By embracing (its) intense desire, this mass of rays (emitted by) the 
senses relishes externally manifest phenomena filled with (the group of senses") 
own aesthetic savour as being its own consciousness, and by that (intense) 
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desire (rakti), attains the ineffable (kificit) abode of rest which its own the 
reflective awareness (of itself). After that, that is to say, once having savoured 
the mass of phenomena, (the group of senses) places (and offers those outer 
entities) within its own essential (conscious) nature. (Thus he said before that.) 


“When one reflects on one's own nature unfolding with the bliss of the 
enjoyment (of the objects of) their own respective (senses), the goddesses of the 
subordinate wheels progressively converge onto the centre, which is the wheel 
of consciousness.’ ^^ 


According to this teaching, (group of deities of the senses) rests within 
the main wheel of consciousness, which is the perceiver. 

Surely (one may ask), what happens to that (group of senses) by resting 
in this way within that? With this doubt in mind, he says: 


The State of Arousal 


wfersrfenrandura: чате: i 232 0 
этүяждаатттчүттәттаї її: | 
appa чаты: оик [ 


tan nijavisayarpanatah 
pürnasamucchalitasarmwidasárah | 138 11 
anucakradevatügana- 
paripüranajátaviryaviksobhah | 
cakresvaro ‘pi pürvo- 
ktayuktitah procchaled rabhasát \\ 139 11 


By offering its own objects, the group of the deities of the 
subordinate centres is filled (with it), and so (its) vitality is (in a state of) 
arousal, its essence the full (unlimited) cognitive consciousness (thus) 
induced to pour forth. So too the Lord of the Wheels, by the practice taught 
previously, surges (out of Himself) with great force. (138cd-139) 


So too the perceiver who, because he is the abode of rest of the Wheels 
(of the deities of the senses), is their Lord, is filled by the host of deities of the 
subordinate centres by the offering of their own respective objects. Thus ‘(its) 
vitality is aroused’, and its own (condition as firmly fixed and) checked (within 
consciousness) is manifestly apparent. Thus, ‘its essence is the full (unlimited) 
cognitive consciousness (thus) induced to pour forth’. (He has said that:) 


"The couple, power and the powerholder, who have acquired the vitality 
(of consciousness) by being completely filled with the rays that are the deities of 


Ме Above, 29/11 1cd-112ab. 
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the subordinate wheels, are (passionately) intent on one another (and begin to 
merge together). ^? 


By this practice, taught previously, (the Lord of the Wheels) ‘surges 
(out of Himself) with great force', that is, is suddenly (with great vigour) 
(sahasá) turns his attention outwards. This is the meaning. 

He (now) concludes the main point. 


The Three Kinds of Emission 


Раа fart ze wem. seem WT | 
trividho visarga ittham 
sanghattah proditas tathà santah | 


In this way, emission (visarga) is of three kinds; namely, (the 
emission) of union (samghaffa), (actively) emergent (prodita), and 
(passively) tranquil.” (140ab) 


He explains why the term ‘emission’ is applied to the three types. 


fagafa гаї fata: aif тай aa wt sft и evo d 
visrjati yato vicitrah 
sargo vigatas ca yatra sarga iti 11 140 11 


(This is because) it emits, (by the emission of union), (the actively 
emergent emission,) from where the wonderfully various (vicitra) creation 
(comes), and (the passively tranquil emission) is where creation is absent. 
(140cd) 


"This is because' means that that is the reason (for that). 
Nor is that (just) our own idea. Accordingly, he says: 


` ` ` 
A AA тїй a WGHRPH | 
Sritattvaraksane $ri- 

nigame trisiromate ca tat proktam | 


That is taught? in the venerable Tattvaraksana, Nigama™ and 
Trisiromata.*"! (141ab) 


7 Above, 29/113cd-114ab 

8 See above, 29/115cd-116ab. 

% The teaching to which Abhinava refers is that emission (visarga) is of three kinds. See above, 
3/211-215ab. 

3% Here ‘nigama’ certainly does not mean the Veda. Jayaratha takes it to mean the Gamatantra, 
the reference from which he indicates as being the following verse. 

21 See above, 3/138-141 (137cd-141ab). 
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The Tattvaraksavidhana has (already) previously (been quoted) there 
(with regards to that, in order to) corroborate (this view, in the passage) 
beginning with: 


‘Thus it is said in the Tattvaraksavidhana that emission of three 
kinds.”**? 


Thus, without referring to that book, he corroborates (this view by 
referring to) the venerable Gamasastra. 


ave wf: тат fox еер wed Wem | 208 | 
erat afte: ебат mH | 


kundam Saktih $ivo lingarh melakam paramam padam V 141 11 
ауарћуат srstih samhrtis tadvisargas trividho game | 


The firepit (kunda) is Sakti (the yoni), and Siva, the linga. (Their) 
union is the supreme plane. Creation and destruction (takes place) because 
of both of them. (Thus,) according to the Gamatantra, their emission 
(visarga) is of three kinds. (29/141cd-142ab) 


The firepit is the Lord’s Sakti, which is the emergent form (of 
emission). Siva is the tranquil one, and (their) union (melaka) is (the emission 
of) union (sarnghatta). There (in that regard), creation is due to Sakti, because 
she is the emergent (form of consciousness), and destruction is due to Siva, 
because He is the tranquil (form). By the words ‘supreme plane’ is (meant) the 
dawning (udaya) of the Inexplicable (Anakhya), that takes place due to the 
absence of all limitation by virtue of (their) union. This is the emission of three 
kinds (taught) in the Gamasastra. 

Having confirmed (this view) in this way (by referring to) the 
Gamasastra, he also (further) corroborates it with the venerable 
Trisirobhairava. 


The Plane of Union of the Tantric Partners 


"ide затеи А | 2X2 | 
fast a атату? phu edi qum | 

made a zem чәйяї ЧЇЧ oq 283 
этїї 88 ween a fuum 
Tae fait ега fees: vog 
enema aa tha че | 

292 Above, 3/215ab. 


%3 The Trisirobhairava appears to be the source of 142cd-147ab, and so too probably of 147cd- 
150ab. 


328 CHAPTER TWENTY-NINE 
STARTERS теа ц | 264 I 
MARRE ERISA, | 


srotodvayasya nisthàntam tirdhvadhascakrabodhanam || 142 11 
visramam са samavesam susinàm marutam tathā | 
gatabhedam ca уапігапат sandhinarh marmanam api || 143 11 
dvàásaptatipade dehe sahasrare ca nityasah | 

gatyügatyantarà vitti sanghattayati yac chivah | 144 || 

tat prayatnat аай tisthet sanghatte bhairave райе | 

ubhayos tan nirakadrabhavasampraptilaksanam | 145 11 
matravibhagarahitam susphutarthaprakasakam | 


(The union of the couple involves) the awakening of the upper and 
lower Wheels (of the two), the repose and penetration (samdvesa) (by 
consciousness) of (their) channels and winds, as well as the elimination of 
the division of (their) restraints (yantra), junctures (between the limbs of 
their bodies) and vital points, (all) culminating in the stable rooting (nistha) 
(within the Central Abode) of the two currents (of the breath of both 
partners). 

(Once this has taken place) within the body, which is the plane of 
the 72,000 (channels), the consciousness (vittt) (between) the going and 
coming (of the breath), devoid (antra) (of them), unites (the two partners as 
the polarities of consciousness) continuously. 

As Siva, (the male partner) should always take care to abide within 
(that) union, (which takes place) on Bhairava's plane (of existence). (There, 
the Light of consciousness,) characterized as the attainment of the formless 
state of both (tranquil and emergent consciousness with which they are 
identified), devoid of division into measures (mātrā),* illumines the (one) 
beautifully lucid reality. (142cd-146ab) 


Here (according to this teaching, he brings about) the permanent 
‘elimination of the divisions’ of the Wheels, present above and below, the 
channels, restraints (yantra), junctures, vital points and winds (of the body). 


?*! Below in 29/150cd-153ab, where the Gesture of the Six Spokes (sadaramudrá) is taught, the 
male and female sexual organs are visualized as two three-petalled lotuses i.e. triangles. These 
may be considered to be yantras. The plural however indicates more than two, and so this is not a 
likely meaning. The sense is certainly that the vital parts of the bodies of the two partners are 
intimately united. Perhaps we may tentatively emend yantrandrh to mantranárn. The union would 
then be between the Mantras projected onto the bodies of the partners. 

355 The measures (mātrā) are the stages of development of the sound of Mantra up to the 
Transmental. I suppose that we are told here in this way that this process does not involve the 
ascent through these levels, as happens in other sequences of the ascent of the united couple into 
the oneness of consciousness, realized within the Middle Abode. 

5% Another possible translation may be: “Не who conjoins the two (forms of) consciousness (of 
tranquil and emergent emission), having checked the continuous coming and going (of the 
breath), should always take care to abide within the union that takes place on Bhairava's plane, of 
both (the tranquil and emergent emission). That (is the light) which illumines with great clarity, 
the beautifully lucid reality, devoid of division into measures, which is characterized as the 
attainment of a state of being free of (limited) forms." 
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Therefore, he brings about the awakening (of consciousness), repose (within it), 
and the penetration (of all of them), ‘culminating in the stable rooting 
(nistha)’, right up to the (final) state of repose in the Middle Abode (of 
consciousness), ‘of the two currents’, that is, the right and left currents (of the 
breath). (After that,) by interrupting (trotana) (the flow of) exhalation (pràna) 
and inhalation (арапа) ‘within the body, which is the plane of the 72,000 
(channels), that is, according to the teaching that ‘there are 72,000 channels (of 
the vital breath) in the wheel of the navel’, in the region of the navel thus 
conjoined with (these) channels, he is seized by Siva’s penetration (dvesa) and 
‘consciousness’, tranquil and emergent,™ which is ‘devoid’ (of the coming and 
going of the breath,) ‘unites’ (the polarities,) and he is intent on that essential 
nature which is the union etc. of both of them. Thus, he should take care at all 
times to abide on the plane of union, which is full (and perfect) consciousness. 
The meaning is that he should pay careful attention there (in that state). (He 
should do this) because from that comes the attainment of the formless state (of 
consciousness, which is such) because it is devoid of the limitations of the form 
etc. of the differentiated (sakala) (consciousness) of both those two forms, 
tranquil and emergent, on the plane of (determined and) fixed (distinctions). 
Thus, because (that consciousness) is devoid of parts (ата), it is ‘devoid of 
division into measures (mdtra)’, and so it ‘illumines’, that is, makes manifest 
the one beautifully lucid reality, which is one’s own experience alone (free of 
form and thought constructs). This is the meaning. 

Here (in this state) he should (now) make (this experience) stable. 
Accordingly, he says: 


aaa ачта чата n 2v a 
wm g dea өчїїйчигїч: d 


abhyasyed bhavasamvittirn sarvabhavanivartanat Wl 146 || 
süryasomau tu samrudhya layaviksepamargatah | 


He should practice the consciousness of Being (bhàvasarnvitti) by 
turning away from all (these) states of being (bhava), having restrained the 
Sun and Moon from the paths of merger and projection (viksepa). (146cd- 
147ab) 


Having (first) turned away from ‘all states of being’, such as the 
Wheels etc., and ‘restrained’ the exhaled and inhaled breath from the paths on 
the right and left, ‘he should practice’, that is, be intent on the reflective 
awareness of the consciousness in the Central Abode (madhyadhaman), which 
is the perceiver, consisting of their union, that threads through all the states of 
being. This is the meaning. (If one accepts) the reading vittr (for sarnvitti), one 
should explain that it is tranquil and emergent by nature. 


77 Read santoditütmika for Santoditatmike. Cf. the last line of the commentary of 29/146cd-147b, 
Where the same expression occurs. 
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A certain spontaneous reflective awareness manifests radiantly for those 
who (experience) penetration into the emission which, here in this way, is of 
three kinds. It is that which is the supreme vitality of Mantra. Accordingly, he 
says: 
vet Afaa т Зеб og vv d 
sfai safreqade adi wm d 
«їаїйччт moon: ah HAH 1С 1 
SPITS Ta cmd wed ud f 


Sevar trividhavimarsa- 

vesasamápattidhamni ya udeti 11 147 11 
samvitparimarsatmà 

dhvanis tad eveha mantraviryam syat | 
tatraivoditatàdr$a- 

phalalàbhasamutsukah svakam mantram \ 148 11 
anusandhaya sada ced 

ste mantrodayam sa vai vetti 1" 


The Resonance (dhvani), which is the reflective awareness of 


consciousness, that arises in this way (by practicing the consciousness of 
Being) in the abode of the contemplative attainment which is penetration 
(GveSasamapatti) into the three-fold reflective awareness (of emission), is 
here (according to us,) the vitality of Mantra." He indeed knows the 
arising of Mantra (mantrodaya) if, eager to obtain such fruit that arises 
there, constantly contemplates his own mantra. (147cd-149ab) 


‘He’, that is, anyone who (experiences) the penetration of emission 
(visargávesa) (and is absorbed in it) at the time of union (sarighatta), and is 


‘8 Arya metre begins from here. The change of metre here may indicate, as do the fundamental 
exegetical concepts we observe in these verses (147cd- 150ab), that these are Abhinava's words. 
359 2 

Cf Tsà p. 2 
etadvisargadhümani parimarsanatas tridhaiva manuviryam | 
tattatsamvidgarbhe mantras tat tat phalarn süte \\ 


‘By reflecting on it in this abode of emission, the vitality of Mantra is 
mantra gives birth to each (appropriate) fruit in the corresponding womb of consciousness." 

Abhinava is apparently quoting a verse from the original passage that inspired his 
reworking. 
?* One could also translate: "The Resonance (dhvani) which is the reflective awareness of 
consciousness that arises in this way (by practicing the consciousness of Being) in the threefold 
abode of reflective awareness (vimarsa), penetration (avesa) and contemplation (samápatti) is 
here (according to us) the vitality of Mantra.’ This translation is supported by the verse Abhinava 
quotes in the TSà (see previous note), of which this verse appears to be a gloss. Even so, this is 
not how Jayaratha understood it. Thus, in the commentary, he refers to the one who experiences 
‘the penetration of emission (visargavesay, reading them as one rather than two. Abhinava 
repeatedly equates vitality of Mantra with reflective awareness (see for example, above 4/182cd- 
183). 29/147cd-148ab is quoted above in TÀv ad 5/131cd-132ab (130cd-131ab). 
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‘eager’ to obtain the fruit which is full of bliss that has arisen and (is said to be) 
‘such’, because it is impossible to talk about, as its one domain is (personal) 
experience alone, if he ‘contemplates’ his favourite ‘Mantra constantly’, not 
just for a moment ‘there’, that is, within the Resonance which consists of the 
aesthetic rapture of ‘I am’ (ahamcamatkara), and whose nature is the reflective 
awareness of consciousness, ‘he knows the arising of Mantra’ there. ^' The 
meaning is that his Mantra has arisen. 

He who is intent on (this practice of) contemplation (bhāvanā) should 
reflect here (on this) repeatedly, so that he may in this way achieve (a state of 
perfect) concentration on the Wheel in the centre. Accordingly, he says: 


за wm gie RATTA] | 86 d 
артта і Teac | 


atraiva japam kuryad 
anucakraikatvasamvidagamane | 149 || 
yugapal laksavibheda- 
prapaficitam nàdavrttyaiva | 


Here itself, (immersed in the Resonance of awareness,) he should 
practice the repetition of Mantra (japa) explained (previously) in units of 
one hundred thousand (laksa), as a dynamic state of the Sound (of 
awareness) (nddavrtti), so that consciousness, in a state of oneness with the 
subordinate Wheels, may come about (altogether) all at once. (149cd- 
150ab) 


(In the course of practice taught previously.) ‘the goddesses of the 
subordinate wheels progressively converge onto the centre, which is the wheel 
of consciousness. (However, in this case) what ‘comes about’ is repose 
within the consciousness which is the Main Wheel, in a state of oneness with 
the goddesses of the subordinate Wheels, ‘simultaneously (all at once)’. The 
instrumental cause of that is when ‘here itself”, Mantra, which is the reflective 
awareness of consciousness, is arising as consisting solely of the contemplation 
of Sound (nádamaréa) he should ‘practice the repetition (of Mantra) 
discussed (previously as) classified into units of one hundred thousand 
(aksa)', in accord with the teaching that ‘it is said that the repetition (јара) of 
three hundred thousand (with three objects of attention) takes place in the (locus 
of) emergence (of the vital breath), in the union (of the channels of the vital 


*! The mantrodaya (‘Arising of the Mantra’) is the point at which the mantra culminates; as one 
recites it repeatedly with the movement of the breath, suddenly the breath dissolves, and the 
mantra rises through the central channel, fused with the vital breath (prana). 

32 The practice is b: у that in the course of the repetition of a Mantra, one should concentrate 
on that resonance vibrating in the various focal points or ‘targets’ (laksa i.e laksya) in the subtle 
body. This is described above in 29/83-91ab as a way to induce the breath to enter the Central 
Abode. Here this is understood to be a process of merger of the subordinate cycles of sensory 
perception into the main universal cycle of cognitive consciousness. 

%3 Above, 29/112ab. 
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breath) and in the tranquillity (of the repose of the breath). The meaning is 
that he should contemplate (and conjoin these three moments of the cycle of the 
breath with consciousness) repeatedly. 

It is said elsewhere that this is also the supreme vitality of Mudras as 
well. Thus he says: 


A Yoga of Union Between the Partners 
According to the Yogasaricara 


атта = ase ara Чт 1 240 | 


FUTIAN ST FÈ | 
чїч ят® чїч [ЮТ | 242 
PICTORIAL TSA i 
HATTA ОЙЧА ЧТ 1 42 I 
Aeon ает тете: qfi: 


Sriyogasancare ‘рі ca 

mudreyam yoginipriya рағата || 150 Il 
konatrayantarasrita- 

nityonmukhamandalacchade kamale | 
satatàviyutam nalam 

sodasadalakamalakalitasanmülam || 151 11 
madhyasthanálagumphita- 

sarojayugaghattanakramàd agnau | 
madhyasthapürnasundara- 

Sasadharadinakarakalaughasanghattàt \| 152 11 
tridalarunaviryakala- 

sangan madhye ‘nkurah srstih | 


“Moreover, according to venerable Yogasarcara also, this (union) 
is the supreme seal (mudra),* dear to the Yoginis, (which is formed as 


24 Above, 29/83ab. 

* The passage from 29/150cd to 29/160ab, which deals with the practice of Khecaramudra in the 
course of sexual Yoga, is marked off as a single unit by the Arya metre in which these verses have 
been set. Rare in the original scriptural sources, Abhinava probably reset the metre here, as he has 
done in many places throughout the Tantrüloka, to a more complex one than the common basic 
Жока of his source. The passage begins with a statement that what follows is drawn from the 
Yogasarncara (29/150cd). Although it is possible that the whole passage is from the 
Yogasamcara, it is not at all certain. Perhaps Abhinava has fused two passages together that teach 
separate, compatible meditations. The first one describes a visualization of the union of the genital 
centres of partners engaged in sexual Yoga (29/150cd-154ab). The second one enumerates eight 
levels of resonance of ‘the Supreme Bhairava of Sound’ in as many ‘wheels’. These are presented 
as phi of activity and realisation in the course of sexual Yoga. To conclude, they are identified 
with eight Bhairavas (154cd-161ab), a common group in Abhinava's Trika, which appears here to 
be his own addition. After this, the metre reverts to sloka, marking the end of the passage. The 
verse that follows sums up the goal and culmination of this multiple sexual practice, which is the 
realisation of oneself as Parabhairava. This was probably written by Abhinava himself. 
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follows). Within the lotus that covers the mandala that is always propense*” 
(to expansion) and is present within the triangle (of the genitals), there is a 
stalk (ndla) that is never separated (from it,) whose beautiful (sat) root is 
fashioned (kalita) by a lotus with sixteen petals. Within the Fire that results 
by the process of rubbing together the two lotuses, that are threaded 
through by the stalk in the centre (within them), and by the union of the 
flood of the energies of the Sun and the full beautiful Moon that are in the 
centre, and (then) by merging together in the centre of the three-petalled 
lotus,” the energies of the red (female seed) and semen (virya) (ejaculated 
into it), the sprout (that germinates there) is emanation (srsti)2” 
(150cd-153ab) 


"The lotus that covers the mandala’ is ‘present within the triangle 
(of the genitals)’ and is ‘always propense', that is, perpetually expanding. It is, 
according to such teachings as ‘the lotus™ with three petals is the lotus of the 
vulva (bhagapadma)’, the male three-petalled (lotus), or female lotus of the 
vulva. (There is a stalk) there which, because it nourishes it, is never separated 
(from it). In accord with the teaching that ‘semen is the Moon’, it is ‘fashioned’ 
by the lotus of the Moon, which has sixteen petals. And so, because it is full of 


Although Jayaratha’s citations ad 29/150cd-l60ab are relevant, even by making 
allowances for Abhinava's possible paraphrasing of his text, in no case does the wording coincide 
directly or indirectly with Abhinava’s wording. Moreover, ave no certain evidence that 
Jayaratha had access to the Yogasaricara. Clearly, Jayaratha's citations are not drawn from there. 
"^ This is Khecaramudrà, as Abhinava tells us a bit further ahead (29/154cd). All the higher yogic 
mudrüs are considered to be forms of this one, which is the supreme and main one (32/4-6ab). 
Chapter Thirty-two is dedicated to the exposition of its forms and practice. 

It is likely that the entire passage from 29/150cd to 29/160ab, which deals with the 
performance of Khecaramudra, is drawn from or inspired by the Yogasaficara, to which 
Abhinava specifically refers as his source in 29/150cd. 

%” See above, 29/122ab and also 17/85cd-87 and commentary, where Jayaratha quotes this line as 
referring to the Root Foundation (müládhára). The source there, however, is the Trisirobhairava. 
“The Sun and Moon are the two sex organs, Fire is the orgasm. Fire rises from the friction of the 
two like the two sticks that are rubbed together to start the fire of the Vedic sacrifice. This 
assimilation is ancient, we find hints of it in the carliest strata of the Rgveda and throughout the 
Vedic corpus up to the Brhadáranyakopanisad, that teaches: 


"Prajápati, bethought himself: "Come let me provide him [i.e. man's semen] a firm 
ba: So he created woman. When he had created her, he revered her below. Therefore, one 
should revere women below. He stretched out for himself the stone that projects. With that he 
impregnated her. 

Her lap is a sacrificial altar; her hairs, the sacrificial grass; her skin, the soma-press. The 
two labia of the vulva are the fire in the middle. Verily, indeed, as great as is the world of him 
who sacrifices with the Vajpeya (‘Strength libation’) sacrifice, so great is the world of him who 
practices sexual intercourse, knowing this; he turns the good deeds of women to himself. But he 
who practices sexual intercourse without knowing this, women turn his good deeds into 
themselves.’ BrUp 6/4/2-3 Hume's translation. 

“ The three-petalled lotus is formed by the union of the genitals of the partners. See above, 
4/137cd-138ab. The long passage cited above in 4/127-145 from the Yogasarncara is compatible 
with this one. 

%70 There are sixteen energies (kala) of the Moon. semen, twelve of the Sun i.e. menstrual 
blood, and ten of Fire. The ‘sprout’ (ankura) is possibly the kamankura, which is a common code 
name for the clitoris. 

? Read with Th padmarh for padma. 
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bliss, it is ‘beautiful’. Therefore, it is the root of emanation, that is, the abode of 
creation, the nature of which will be explained (further ahead). It is the ‘stalk’, 
which is the Central Channel (nàdi) (of the vital breath), in accord with the 
teaching that ‘the left (canal) transports the water (of the sexual fluids), the 
middle one semen, and the one on the right transports blood . . .' "The two 
lotuses’, which are associated with the woman and the man, are ‘threaded 
through’, that is, tied together (as are flowers in a garland) by that stalk which 
is in the middle (of them). By the process of their mutual rubbing together, the 
energies of the Moon and the Sun, that are in the middle, full and undeformed, 
their nature semen and menstrual blood which, because they are made of bliss 
are beautiful. Fire, which is the perceiver, pours forth by their union (in this 
way), in accord with the teaching that ‘Fire, the Pure One, arises by the dynamic 
union (sarnghatta) of the Sun and the Moon.”*” When this happens, the energies 
of the menstrual blood and semen in the middle of the three-petalled lotus 
merge together. ‘The sprout’, which is the flow of consciousness that can 
encompass within itself all things, (issues forth due to that). That is ‘emanation’ 
that manifests in that way externally also.*” This is the meaning. That is said (in 
the scripture where we read): 


‘Fire is present in the female (bhaga) and male sexual organs (liga). 
The Sun is in between (them). О Brahmin,” the Moon is above. The alchemical 
essence (rasa) comes forth from (their) union." 

‘That sacred seat (pitha) is in the Wheel of Sakinis (Sakinicakra). ^ 
That emanation is within the mobile and immobile (universe). That is the sacred 
field (ksetra) of ће King of Seeds (bijardja), as it is of what comes forth in the 
(woman's) fertile period, (so too) of the enjoyment of the flower of (the first) 
menses, of Kula and of Akula. It is present in the middle of the calix (of the 
lotus of the woman's genitals). It is (called) Hataka. The Lord of Hataka, 
merged within Sakti's Lotus, is nondual, supreme Siva." 


Surely (one may ask), what happens to him when the Gesture (of Six 
Spokes) is formed (baddha) in this way? With this doubt in mind, he says: 


sft wmmwanmfefnpzmeur me и 243 I 
refe: ade КЭЧ sat 1 


iti SaSadharavasarapati- 
citragusahghattamudrayà jhatiti l| 153 11 
srstyadikramam antah 
kurvams turye sthitirn labhate | 


?? This line is possibly drawn from the Yogasaricára. It is also quoted above in TÀv ad 3/122- 
123 (121cd-123ab) and in TAv ad 5/72cd-73ab (72). 

?? According to Jayaratha, ‘emanation’ is the emission of the couple's sexual fluids. But it can 
also mean the creation of an embryo. 

? Read vipra for viprah. 

375 The cycles of the Paricavaha taught in the Krama system are populated by 65 Sakinis. Perhaps 
the reference to the Wheel of Sakinis can be taken as evidence that the text is drawn from a Krama 
source. 
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Thus, he who, by means of the seal (mudra) which is the union of Moon, 
Sun and Fire, is engaged in internalizing (into consciousness) the succession 
of emanation, (persistence and withdrawal," suddenly (jhatiti) attains 
stability (sthiti) in the (liberated) Fourth (state of consciousness)” (153cd- 
154ab) 


(He indicates) by (the word) ‘union’ that that (Seal) partakes of the 
deployment of the Six Spokes (of the triangles of the genitals of the two 
partners). 

Having explained in this way the nature of the Seal by transposing (into 
that context what is said about) the vitality of Mantra, in order to explain the 
dynamic state (that swings back and forth) mutually (between them), he goes on 
to say (the following) in order to transpose (what has been said about) the 
vitality of that (Seal) to (the multitude of) Mantras: 


TARSAL MRM: 1% ЧК I 
miog at wafers: | 
этет тте PAA: 1 244 1 
sregfesarmeredxwadi wm | 


etatkhecaramudrà- 

уеќе ‘nyonyasya Sakti§aktimatoh \\ 154 || 
pànopabhogalilà- 

hāsādişu yo bhaved vimarsamayah | 
avyaktadhvanirava- 

sphotasrutinadanadantaih || 155 || 
avyucchinnandahata- 

rüpais tan mantraviryam уй! | 


The reflective awareness Sakti and her possessor have of one 
another, when penetrated by (the power of ) the Seal of the Skyfarer 
(khecaramudra), and (when they) drink (i.e. kiss each other), eat (enjoy sex) 


Y% In this context it is clear that we are to understand that these three phases refer to the sexual act, 
and are connected with the three visargas. 

?" ff this is from the Yogasamcara, this teaching demonstrates that it is influenced by the Krama, 
as are several other Kaula Trika Tantras. Here again is another instance of how the Trika 
teachings have been extended by those of the Krama, that is, by the addition of Kalasarnkarsini 
Kali, embodying the Nameless fourth state. We have observed many instances of how Abhinava 
does this throughout the TA, 

The passage from the Yogasarncara that begins at 150cd certainly continues up to here 
and apparently ends. If the yogi who has attained. ‘stability in the Fourth state" is liberated, then 
this sequence has reached its goal, and the passage ends. But this may not be so. It may be that 
attaining stability in the Fourth state is just the basic prerequisite for the next stages. But this 
probably not so. The couple has reached a climax. They experience the pure nondiscursive 
consciousness of the Fourth state, as any couple normally does. But in the case of the Kaula 
Couple the state is stable, i.e. persists by entering Khecarimudra. Then the couple delights in the 
experience of Unstruck Sound in the wake of orgasm. Thus, what follows could also have been 
drawn from the Уоваѕатсаға. 
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(upabhoga), play (erotic games with one another), laugh (together) and the 
like, the vitality of Mantra (is experienced through the eight phases of 
Sound, namely,) 1) an inarticulate (avyakta) (whisper), 2) the resonance 
(dhvani) (of a bell), 3) the rumble (ғаға) (of storm clouds), 4) crackling 
(sphota), 5) a voice (Sruti), 6) sound (пада), and 7) the end of sound 
(nadanta), and 8) (all of which) are forms of the uninterrupted and 
unstruck (resonance of pure consciousness) (апаћаѓа), (which is the 
eighth)."* (154cd-156ab) 


*When penetrated by (the power of) the Seal of the Skyfarer 
(khecarimudrày , which is this Seal of the Six Spokes, the experience which is 
the reflective awareness ‘Sakti and her possessor have of one another’ that 
arises when (they) kiss etc., is the vitality of Mantra, which is the contemplation 
(amarsa) of Supreme Sound divided into these eight types, beginning with an 
unclear (avyakta) (whisper). 

It is obtained by repeatedly contemplating (this) just here. Thus he says: 


ofa чеке: Fest cur Wi uf ges 
Tee TENISERE | 


iti cakrastakariidhah 

sahajam јарат àcaran pare dhàmni 11 156 11 
yad bhairavástakapadam 

tal labhate ‘stakakalabhinnam | 


Thus, he who has mounted onto (this) group of eight Wheels (and is 
focused on them), practicing (the innate) spontaneous (sahaja) repetition of 
Mantra (japa) within the Supreme Abode (of consciousness in the centre), 
attains the plane of the eight Bhairavas, which is differentiated by the 
energies (kala) of the group of eight (stages of the development of Sound). 
(156cd-157ab) 


(The plane of the eight Bhairavas is) 'differentiated by the energies 
(kala) of the group of eight (stages of the development of Sound), that is, by 
the eight energies beginning with Half-Moon ((ardhacandra), followed by the 
Obstructress (nirodhika), Sound (nada), the End of Sound (nadanta), Power 
(Sakti), the Pervasive One (vyapini), the Equal One (samaná), and ending with 
the Transmental (unmand).**' 


27% Cf. above 5/98- 100 (97cd-100ab), where a set of ten inner sounds are listed. 

39 Everything has been translated into the unstruck resonance of consciousness. Mudras, 
mandalas and all that constitutes the rite is translated to this immediate unstructured experience, 
thus subverting the ordinary outer ritual apparatus. 

%0 These eight Bhairavas are presented here as personifications of these phonemic experiences, 
each corresponding to a level of consciousness, and so have been hypostatised into as many 
subjects. See above, 8/367-373 (368cd-373ab). 

3! For the twelve stages of Sound, of which these are the last eight, see Appendix A to Chapter 
One. 
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Surely (one may ask), what is (this) group of eight Wheels, that one 
who has mounted (onto them and is centred on them) may practice the repetition 
of Mantra (japa)? With this doubt in mind, he says: 


TESA Ф uu SESTE d ouo 
еН tae uw umo ud | 


gamanügamane ‘vasitau 
Кате nayane dvilingasamparke | 157 11 
tatsarmelayog 
dehantakhye ca yamale cakre | 


(These eight Wheels are experienced by the couple together), (1) in 
the going and coming (of the breath), (2) in the faculty of ascertainment, (3) 
in the (sense of) hearing, (4) in (the sense of) sight, (5) in the contact of the 
two sex organs, (6) in the conjunction of their coupling (sariunelayoga), (7) 
in the one said to be at the end of the body, and 8) in the Wheel of the 
Couple (in union).*” (157cd-158ab) 


‘Going and Coming’ means exhalation along with inhalation. ‘The 
faculty of ascertainment’ is the intellect (engaged in the act) of ascertainment. 
‘Contact’ means just a touch. "The conjunction of their coupling’ is the 
conjunction of the coupling of their two sex organs when (sexual) union takes. 
This is the meaning. “The one said to be at the end of the body’ is the End of 
the Twelve. ‘In the Wheel of the Couple (in union)’ applies to all of them." 

Surely (one may ask), what is the plane of the group of eight Bhairavas 
here (in this context), that it is also conjoined (Phinna) with the eight energies of 
the Half-Moon and the rest? With this doubt in mind, he says: 


BTM HST ACT p? | 
TARR aera Wq | 

атт ая ate ауса теча: umso | 248 | 
setas. ur ref етет umm | 


kucamadhyahrdayadesad 
osthantam kanthagam yad avyaktam M 158 11 


=? The couple should pay attention to these phases, culminati ig in their union, as present in each 
other and themselves. In other words, they begin, as usual, by breathing in consonance, 
understanding what they are doing to be the Kaula rite, hearing and seeing together, and so on. 

™ The Wheel of the Couple (in union) – yamalacakra — is presumably the Seal of the Six Spokes 
(sadaramudra), Jayaratha is saying that this phase applies to all the previous ones, as they lead up 
to it and culminate in it. One could perhaps take this to mean that the other seven are within or 
part of this last one, and so have it at the beginning, but that would not fit with the clearly 
intended progressive union of the couple’s breath, thoughts, hearing and seeing etc., culminating 
in complete union within consciousness. Moreover, then there would only be seven, not eight 
phases. 
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taccakradvayamadhyagam 

akarnya ksobhavigamasamaye yat | 
nirvànti tatra сайуат 

yo ‘stavidho nàdabhairavah paramah || 159 11 
Jyotirdhvanisamirakrtah 

sa müntri vyaptir ucyate рағата | 


Having heard the inarticulate (ayvakta) (sound) (that rises up) from 
the location of (Sakti's) heart between the breasts and ends at the lips (1) 
(in her) throat, (2) in the middle between these two Wheels (during sex), (3) 
when (after orgasm,) arousal has subsided, (they attain tranquillity, and all 
the energies of Sound) come to rest.™ And the supreme Bhairava of Sound, 
eight-fold in this way, (who manifests) there made of light, resonance and 
wind, is said to be the supreme pervasion of the one who recites 
Mantra. (158cd-160ab) 


(That inarticulate (ayvakta) (sound) begins) from the location of 
(Sakti’s) heart between the breasts and (continues) up to the lips of the Sakti. 
The pair of phonemes *Hà Hà', which is as if inarticulate, arises in (her) 
throat." Its nature is described (in the following verses): 

‘That phoneme (aksara) that, unclearly articulated (avyakta), which 
has arisen from the beloved’s throat, supreme, (spontaneous, and) innate 
(sahaja), is said to be ‘Sound’ (ndda). It is the reality (tattva) which is the 
perpetual (nityodita) recitation of Mantra.’ 


3 I take the plural here of nirvanti — ‘they come to rest’ to refer to the levels of Sound. A dual, 
referring to the two partners, may perhaps make more sense. Or even a singular ~ nirvati — with a 
general sense i.e. it (а) comes to rest’. 

75 Read -samirakrtah for -samirakrtah. Dupuche (2003: 288 п 175) points out that the same trio is 
mentioned again below іп 32/12ab as dhvani-jyotir-marud — sound, light and wind. There 
Jayaratha says that resonance (dhvani) is ‘sound’ (ndda), light is the Point (bindu), and wind is 
Sakti, which is presumably the power of the vital breath (pránaakri). The practice here is not 
clear. It seems that the couple is meant to visualise a light in those places, and the ingoing breath 
as energising them. 

© 


Inner Sound | Inner Sound Eight cakras Eight Seed Syllables 
Yogasaricára (Jayaratha) Bhairavas 
Avyakta Ardhacandra Exhale Sakala HUM 
Dhvani Nirodhika Inhale Akalesa HAUM 
Rava Мада Intellect/Judgement Sünya HAM 
Sphota Nüdánta Hearing Kalaghya HUAUM 
ruti Sakti Seeing Khamala HIM 
Nada ‘Vyapini ContactofOrgans | — Ksapanaka HAM 
Nüdánta Samana Fusion of Organs | Kşayāntastha НАН (7) 
Апама Unmanā Dvadasinta HSRKSMVYUM 


29 Read kanthante for kanthantah. 

388 Read with MSs Ch, Ñ, and D ‘avyakta, that is not possible, as it is clear here that Abhinava 
draws from these verses in 3/146cd-148 (146-147ab). ‘Unmanifest’ or ‘unclear’ for ‘aksobhyar’ 
= ‘cannot be disturbed’. Cf. above, 3/147cd-148 (147-148ab). 
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‘The (sound) Ha На (that arises) in the cavity (of the beloved’s) throat, 
(born) of savouring the aesthetic delight (rasa) of eternal bliss, is the recitation 
(of Mantra) that gives joy and, self-originating (svayaribhi), is the experience 
(vedaka)™ of the Principle of Passion (kamatattva). 


When the ‘arousal’ which is mutual striking together (ѕателаца) one 
with the other ‘has subsided’, and having contemplated the (state of) rest” 
within the Main Wheel, which is the Mouth of the Yogini, all (the phases of 
Sound) *come to rest', that is, (enjoy a state of) repose. There on the plane 
which is Nirvana, He who is ‘eight-fold in this way' in the form of the 
inarticulate (whisper) and the rest and so has manifested as the group of eight 
energies beginning with the Half-Moon,? is thus ‘the supreme Bhairava of 
Sound’. He is ‘made of light, resonance and wind’. ??Тһе light is the Half- 
Moon, the resonance is Sound (пада), and the wind is Power (Sakti), the nature 
of which is touch. That ‘is said’ everywhere (in the scriptures) ‘to be the 
supreme pervasion of the one who recites Mantra’. This is the meaning of 
these statements. 

Again, what is that group of eight Bhairavas here (in this case)? And 
what is the pervasion of the one who recites Mantra? With these doubts in mind, 
he says: 


ЧАРОТ ТТА FASTA TM SURE F о6о | 
AR PN Tact | 
sakalakalesasünyarn 

kaladhyakhamale гата ksapanakam са W 160 ll 


antahstharn kanthyosthyam 
candradvyaptis tathonmananteyam | 


: (These eight Bhairavas are) Sakala (HUM), Akalesa (HAUM), 
Sünya (HAM), Kaladhya (HUAUM), Khamala (HIM), Ksapanaka (HAM), 


МӘ MSs Jh, Ñ, T read: vedana ~ ‘awareness’ or ‘feel’. 

™® These two verses are quoted by Jayaratha as a pair in the same order above ad 3/147ed-148 
(147 148ab). 

2 Read —visrantirn for —visrantam. Omit the first ata eva. 

* See above, 29/154cd-156ab. 

7" Read ata eva paramo nüdabhairavah | jyotirdhvanisamirakrta. iti jyotih ardhacandrah, 
dhvanih nàdah, samirah sparsaima saktih | sā paramà māntrī vydptih sarvatra ucyate--iti 
vakyarthah | 

for: ata eva paramo nüdabhairavah; sā parama māntrī vyàptih sarvatra ucyate--iti vakyarthah | 
Jyotih ardhacandrah, dhvanih nádah, samirah sparsatma Saktih, adhas tu candrenaiva vyāptam iti 
arthasiddham || 


I have omitted adhiastu candrenaiva vydptam iti arthasiddham, which has no meaning 
and serves no purpose. 
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Ksayantastha (HAH (?)), and Kanthyosthya?* (HSRKSMVYUM). Such is 
this pervasion from the Half-Moon to the Transmental. 5 (160cd-161ab) 


(Although the Bhairavas are male,) it is fitting that they be neuter, 
because they arise at the time when Sakti and the powerholder are one,” and it 
is not proper to refer to that (oneness which is neuter) in any other way." 

By meditating on (this) pervasion in this way,”* (his) condition is 
everywhere (in all circumstances) that of Supreme Bhairava. Thus he says: 


wa fUr Фит Чї «ЇЧ req этин d 282 od) 
eaque sape: nR | 


evar karmani karmani yatra kvapi smaran vyaptim | 161 Il 
satatam alepo jivanmuktah parabhairavibhavati | 


Recalling (this state of) pervasion in this way in every action, 
wherever (and in whatever situation) it may be, he is always free of the 
stain (of attachment) and, liberated in this life (jivanmukta), is Supreme 
Bhairava."" (161cd-162ab) 


39 This suggests that Abhinava made this adaptation, and so the verse is his creation. 
3% These eight Bhairavas are also listed above in 8/369cd-370 (396-370ab). The seed 
the Bhairavas are drawn from Kalottara 19, that lists the eight Sivabhedas of the root 
HUAUM (eight). The mantras are something like: 


OM SAKALAYA HUM 

OM AKALESAYA HAUM, 

OM SUNYAYA HAM, 

OM KALADHYAYA HUAUM, 

OM KHAMALAYA HIM, 

OM KSAPANAKAYA HAM, 

OM KSAYANTASTHAYA HAH (?) 

OM KANTHYOSTHYAYA HSRKSMVYUM 

3% More literally one could translate ‘when the juices of Sakti and the powerholder are one 
(sámarasyay . See following not 

» According to Jayaratha, this is because these Bhairavas are aspects of the oneness (samarasya) 
of the couple identified with Siva and Sakti. The word for ‘oneness’ here is sdmarasya, which is 
neuter. Accordingly, Jayaratha says, it is appropriate that the Bhairavas be neuter also, Actually, 
in this way, Jayaratha is trying to explain a phenomenon common in the deviant (aisa) Sanskrit of 
Tantric texts, namely that masculine words, especially proper names, are not infrequently treated 
as neuter. Normally Abhinava, as do others, corrects the Sanskrit of the text he quotes, but for 
some reason has not done so hei 
5% Read evan vyàpti- for evarnvyapti-. 

299 The metre of the following verses changes to sloka, indicating th 
verse which follows sums up the goal and culmination of this prac! 
oneself as Parabhairava. It is most probably written by Abhinava himself. 

40 This line is hypermetric by a syllable. It could be emended to satatam alepo jivan muktah sa 
parabhairavah. Thus, one could translate ‘living always free of the stain (of attachment), 
liberated, he is Supreme Bhairava'. By emending satatam alepo — ‘always free of the stain (of 
attachment)’ — to satatamelapo, the meaning would be ‘always in union (with the Yogini)’, which 
may well be better, but does not fit the metre. This constant union is possible by experiencing 
objectivity as the Yogini (‘she who unites’), and the Siddha as the cognitive apparatus. In other 


a new passage begins. The 
This is the realisation of 
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He who is conceived at the time of this kind of union is a supremely 
excellent (person). Thus he says: 


тереч: wf A RY pego 
з: ч fff хач ars ez: | 
ARa апел a ттт fe RAET: q 2&3 1 


tadrnmelakakalika- 

kalitatanuh ko ‘pi yo bhaved garbhe 11 162.11 
uktah sa yoginibhüh 

svayam eva jfiünabhajanam rudrah | 
$riviravalisastre 

bálo ‘pi ca garbhago hi sivarüpah 1 163 11 


He whose body is formed in the womb from the embryo (conceived) 
by such a union is called *born of a Yogini’ (yoginibhit). (Such a one) is 
spontaneously Rudra (Himself) and possesses knowledge (of ultimate 
reality)" According to the venerable Viravalisastra, he who is such is Siva, 
even though he is still a baby in (his) mother’s womb. (162cd-163) 


Surely (one may ask), there are such statements (in the Scriptures as 
follows): *O Lord of the gods, you have taught in this way the Foremost 
Sacrifice’. What is the reason for the use of the term ‘Foremost Sacrifice’ 
(adiyága) here? With this doubt in mind, he Says: 


заа 99: ak TU: quur uq | 

зрела MARA sft up p 6 1 

“я CU тёзе ced aaa fay: | 
3 Ж $85 I 


«Ich д ] 


adiyate yatah sdram tasya mukhyasya caiga yat | 
mukhya$ ca yàgas tendyam ааіуава iti smrtah Wl 164 Wl 
tatra tatra ca Sastre ‘sya svariipam stutavan vibhuh | 
SriviravalihardeSakhematarnavavartisu | 165 ll 
Srisiddhotphullamaryadahinacaryakuladisu | 


Words, for one who experiences and attends to the pervasive presence of consciousness, every 
perception is a union of Siddha and Yogini. 

40! Abhinava is referring here implicitly to himself. 

2 29/162cd-163ab is quoted above in TAv ad 1/1. Read, as there, tanur yo bhaved garbhe for 
tanuh ko ‘pi yo bhaved garbhe, which is two syllables too long for the metre. 
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This (sacrifice) is called Adiyaga (the Foremost Sacrifice), 
because the essence™ of the main (mukhya) (Wheel of consciousness) is 


*® Abhinava concludes here in this way by referring to the scriptures that teach Adiyaga and 
consider it to be superior to all others. Adyaydga is taught in JY 4/56/29 ff. After listing a series of 
deities and supernatural beings that participate in it, the JY states: 


üdyayágam bhavet tesam maithunakhyarh mahottamam | 
tesam maithunam evatra japatvenopakalpitam \\ 


"Their Foremost Sacrifice is called sexual union (maithuna), which is great and most 
excellent. Their sexual union itself is here conceived as (a kind of) repetition of Mantra (japa). 
JY 4/56/34 


This conception agrees with the passage drawn from the Yogasamcára above, 29/82- 
91ab, where a form of graded meditation is described based on the extent of japa, ranging from 
three to sixteen units of 100,000 (/aksa), understood as inner objects or targets of attention (Газа) 
leading to entry into the Central Abode. Again, in a long passage from 104 to 140, Abhinava 
expounds the teachings Concerning the Main Wheel and its Subordinate wheels. Abhinava has 
enriched the account with his own remarks, but essentially, as he says at the end of this long 
passage, his sources are Tattvaraksana, Nigama"" and Trisiromata (concerning orgasm) 
(141b). Here he simply states the names of the scriptures that teach this and, indeed, consider it 
to be the most important rite. The list is clearly not complete, nor may it be entirely accurate. For 
example, Abhinava has not mentioned the Brahmaydmala or indeed, the Madhavakula section of 
the Jayadrathayümala, which is one the most important sources for this chapter, which is 
essentially dedicated to Abhinava’s composite version of this rite and corresponding yogic praxi: 
and experience. In fact, he seems to have omitted all his sources for this chapter. It appears 
therefore that he is naming other scriptures that, along with the ones to which he names here, 
teach some version of this rite. 

If we survey all the Saivagama, this and similar rites involving sexual union are 
comparatively uncommon. Their presence and degree of prominence varies in different scriptures 
and indeed, types of them, considerably. Thus, Siddhāntāgamas practically give them no place. 
The ones that do are Trika Tantras, Krama and proto-Krama Tantras, and Kapilika-oriented 
scriptures like the Brahmayámala. All these except the Brahmayamala thought of themselves as 
Kaula. In the later period, beginning probably with the Kuldrnavarantra, that belongs to (ће 13 
century, if not a little before (but not much after), the Kulàgama came into its own, Although the 
category was known in the late part of the early period, it had a broad general connotation, From 
the Kuldrnava onwards, a corpus of Kaula Tantras developed that taught Kuladharma, that 
focused on the rites in which the Five Ms are offered. Out of these, the offering of sperm and 
female seed produced through sacred intercourse between a Kaula Vira and the Goddess or 
Yogini was especially prestigious. 

Let us return to Abhinava. Although he does draw from three Tantras mentioned above, 
that is, the Tattvaraksana and the rest, much of what he writes this passage (i.e. 104 to 140) is not 
drawn from specific sources. In other words, it is largely his own exegetical construct. In order to 
stay grounded in scripture, as he must, he concludes by making this general reference to these 
scriptures as teaching somewhere, in some form or other, spiritual, yogic sexual practice, to which 
he refers as Ádiyága. This Abhinava presents from an inner perspective, that is, what happens to 
the senses, vital breath etc. of the couple. In this way, he is not bound to mention specific details 
of ritual or, indeed, yogic practice. All of these scriptures implicitly or explicitly must have done 
so. He cannot invent Mantras or procedures of his own. The inner dynamics of consciousness, the 
vital breath energies of the senses etc., are a different matter. As essentially graded experiences 
and inner cognitive and pranic processes, he is not prescribing what is to be done (which in 
specific terms only scripture can do), he is describing what takes place, that is, how it is 
experienced etc. in terms of the dynamism of consciousness. Thus, he presents an existential 
exegesis of what is taught prescriptively in scripture. 

Of all the regular or occasional rites that have been taught here by the Great Lord, 
Cakrayága — the Sacrifice of the Assembly — is everywhere here said to be the principal one, 
especially with respect to the optional (kamya) rites. See above, 28/61cd ff. concerning the 
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extracted (adiyate) (thereby), and so is the main sacrifice. The all-pervasive 
Lord has praised its nature here and there in scriptures such as the 
venerable Viravali,"5 the Hàrdesa, the Khemata,™ the Arnava, and in the 
venerable Siddha, Utphulla, Maryadahina and the Caryakula. (164-166ab) 


"The essence' is the nectar which is the principle of consciousness. 
Thus, that sacrifice is the foremost one. And it is also (called this because) it the 
sacrifice ‘of the foremost’, which is the Main Wheel (mukhyacakra). Thus, it is 
said in the scriptures that it is supremely excellent and held to be supreme in all 
Agamas. The ‘Hārdeśa’ is the Hrdayabhattüraka," the 'Khemata' is 
Khecarimata, the ‘Arnava’ is the Yonyarnava. ‘In places’ means in particular 
places in the book. The ‘Utphulla’ is the Utphullakamata, and the 
‘Maryadahina’ is the Nirmaryadasastra. As is said (in one of them): 


““This is your Kaulika sacrifice, which immediately bestows yogic 
powers (vibhüti). (I have) told (you) the supreme secret, which is supremely 


procedure, which Abhinava presents as the one taught in the Yogivarimata (ie. SYM / 
Siddhamata). It is said there that it is the ‘main’ sacrificial rite, in other words, it is a form of 
Adiyaga. The Adiyaga taught in Chapter Twenty-nine, drawn from the Jayadrathayamala, ses 
on the solitary couple. The rite in the Cakraydga is meant for an assembly of initiates who 
perform the rite with their partners, more or less overtly. These may be the male pra 
wives, Saktis, low-caste women, or even prostitutes who are paid to participate. 

"^! Jayaratha does not tell us, directly but it is clear that the ‘essence’ (sara) meant is the sexual 
fluids of the couple. 

*5 The Nirmaryáda and Virávali are two of the eight Tantras Abhinava lists here (in 29/164- 
166ab) as teaching the supreme excellence of Adiydga. In 29/177 they are mentioned again as a 
pair, specifically as teaching ‘the supreme s: e". He does mention that there are others, but 
does not name them. This suggests that these two, out of the eight, were uppermost in Abhinava's 
mind as expounding Adiyaga, The following passage is presented by Jayaratha as relating to that. 
It is reasonable to assume that he would try to quote from one of the texts Abhinava lists. The 
Siddha (і.е. Siddhayogesvarimata) is deeply committed to ritual and, moreover, we have no 
evidence of it being Kaula even in parts. We know of no citations from the other texts listed, 
except the Virdvali, that Abhinava and Jayaratha quotes several times. 

One may pause to consider whether the source of the following аре is the 
Nirmaryadasástra. However, we have no certain evidence that Jayaratha quotes it anywhere. 
Indeed, we have already noted that even Ksemarája does not do so, and so it may well already 
have been lost by his time. It is thus reasonable to conclude that Jayaratha is quoting from the 
Virávali. 

“ Read, as does Jayaratha in the commentary, khemata- for khamatá-. 

“" The word ‘hardesa’ means ‘the lord of the heart’, hence Jayaratha identifies it quite reasonably 
with the Hrdayabhattaraka, by which he probably means the Trikahrdaya. Alternatively, perhaps 
we should read —haidara- for the -hàrdesa-. Abhinava refers to the Haidaratantra as (сас! ing the 
etymology of the word parvan (a sacred day) as being a ‘time of fulfilment’, when a subsidiary 
form of this sacrifice is performed in an assembly of Siddhas and Yogini 
possibility is to read Viravalihardesa together, as a synonym of Virdvalihrdaya, which is quoted 
above in 15/102cd- 104ab. 

“* There is no evidence that Jayaratha had access to any of these Tantras except the Virávali and 
the Siddhà. Clearly, the following passage is drawn from one of these two. The Siddha (i.e. 
Siddhayogesvarimata) is never cited by Abhinava in relation to Adiydga, or indeed any Kaula rite. 
Nor do we find such references in the recovered recension of the SYM. Thus Tórzsók, who has 
edited large portions of the SYM, finds its mention here surprisingly out of character. Conversely, 
many of the citations from the Viravali are intimately concerned with Kaula practice, and 
Jayaratha quotes it freely. Again, after a beautiful verse composed by Abhinava himself, praising 
inner worship by the offering of nectar within the yogic body, he goes on to state that that is the 
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deluding” for dualists, it gives (them) pleasure and pain, (whereas) as the game 
Kaula adepts (vira) (play,) it bestows on (them) worldly benefits and liberation. 
The (Kaula) offering to the fire (havana) (is made) on a (special) day for 
worship (determined) by taking into account (an auspicious astrological) 
conjunction (yogasandha). 

O Goddess, just as one keeps secret some great treasure, (in the same 
way, this teaching) should not be revealed to the deluded, who are on the path of 
the fettered (pasu) and whose actions are sinful. Here (in this case), there is no 
supreme sacrifice. The great dawn (mahodaya) (of realisation) takes place 
within, in one’s own nature. There is no sacrificial hearth (kunda) and no 
sacrifice to the fire. There is no oblation here and no mandala." There is no 
invocation here nor dismissal (of the deity), The sacrifice to the embodiments 
(mürtiyaga)" is not performed, and no seat (is prepared) for another 
(nànyadásanam).*" It is free of the observance of vows, and devoid of external 
sacrificial substances. It is completely full of the nectar of one's own (innate) 
bliss and bestows the accomplishment of great bliss. The great yogi should only 
contemplate Siva made of all the energies (Sakti) within his own Being (as both) 
omniform and formless, born of Himself (@tmayoni),* both supreme and all 
else (apara) And he should worship (Siva) the Lord of the Wheel 
(cakranayaka). 

This secret is the supreme secret applied to the most excellent (reality). 
It is the effulgent Kaulika tradition that has been enjoined' today out of love 
for you. It should always be kept well protected (and hidden). O beloved of the 
heroes, it must not be given to dualists, to those who have little intelligence, (or 
to) those whose minds are overcome with greed, (or) desire to know (but) are 
deluded and cruel. Having given away (everything, even) the world also, (the 
yogi) should reside on the surface of the earth like one who cannot speak. Then 
the knower of Mantra is successful and attains the assembly of Siddhas 
(siddhamelàpaka). Free of all disease, he attains success with this (very) body 
and by this path of Yoga. I speak no lie.” 


Here the corpus of learning (Sastra) consists of the (scriptures) of the 
four seats (pitha), as (the seats of) Vidya, Mantra, Mudra and Mandala.“ There 


supreme sacrifice (paramo yágah) praised in many scriptures. He mentions two, presumably as 
the foremost amongst them, namely, the Virdvali and the Nirmaryáda. The passage that follows 
here teaches the inner Kat fice, which is ‘full of nectar’ and free of outer ritual, to be the 
supreme sacrifice. As Jayaratha did not have access to the Nirmarydda, it is most likely that the 
following passage is from the Viravali. 

“© Read mohanam for mohanah. 

“ Read nahutyatra na mandalam for náhutyacaramandalam. 

?!! The sacrifice to the embodiments (martiyaga), i.e. the worship of women, is such an important 
part of Adiyága that is identified with it. See above, 28/60cd-63ab, where this is explicitly stated. 
It is a collective rite of the assembly of initiates and teachers — cakrayaga as part of сакғасагу 
42 nanyadasanam or: ‘nor is there any other seat’ (7) When performing a sacrifice, normally a 
seat is left empty in case someone happens to come in the course of it. I suppose that the text here 
is referring to this seat. 

*? For ātmayoniń — ‘born of Himself" or ‘source of the Self’, MS Th reads sarvayonirh — ‘the 
source of all’, which may be a better reading. 

3^ T emend tentatively yojitam to coditam. 

+15 Concerning these four seats, see below, 37/18-19ab. For an exposition of the classification of 
the Bhairava Tantras into these four categories, see Dyczkowski 1988: 49-55. 
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(of these), he has imparted the teaching (sampradaya) of the two seats, Mantra 
and Mudra. Now here itself (in what follows), he outlines the teaching of the 
remaining (two seats), that is, Vidya and Mandala.*" 


The Liturgy of the Secret Doctrine (rahasyopanisatkrama) 


4) The Sacrifice Based on the Body 


ттд Wu ааттаа: 268 1 
"dep uui Frat этїї: | 
feed rst HET ени и 9649 di 
"amer xn emen зета аң d 
їйє етая Hog | 264 1 


yugmasyasya prasádena vratayogavivarjitah і 166 ll 
sarvadà smaranam krtvà àdiyágaikatatparah | 

Saktidehe nije nyasyed vidyam kütam anukramat V 167 Il 
dhyátvà candranibham padmam atmanam bháskaradyutim | 
vidydmantratmakam pithadvayam atraiva melayet 11 168 11 


By the grace of this pair (of seats), (he is) free of yogic practice and 
(the observance) of vows. Having constantly recollected (the deity), (the 
teacher) is intent solely on the Foremost Sacrifice. He should deposit the 
Vidya and the seed syllable (küfa) оп the body of Sakti and on his own 
(respectively), in due order, having meditated on the lotus (of the Sakti) 
which is like the Moon and his own (that shines with) the radiant brilliance 
of the Sun. He should (thus) unite here the two seats, that is, Vidya (which 
is the lotus of the Moon) and Mantra (which is the lotus of the Sun). (166cd- 
168) 


By the grace of the pair of seats (pitha), that is, Mantra and Mudra, by 
just paying close attention (anusarndhana) alone, he is not dependent on (the 
practice of) Yoga or the (observance of) vows or the like. The teacher who is 
intent at all times on (performing) the Foremost Sacrifice, contemplates the 
lotus of Sakti which, because it is full to overflowing with bliss, is ‘like the 
Moon’, and then (his own lotus,) ‘(that shines with) the radiant brilliance of 
the Sun’, because it makes (the lotus) bloom (viküsa). Having done that, he 
should deposit in due order, (first on the body) of Sakti, his preferred Vidya, 
which is predominantly Sakti, and (then) on his own body the Mantra (Айа), 


*° Perhaps Jayaratha is saying this because the previous passage (150cd to 160ab), drawn from 
the Yogasaricara, initially teaches a form of Khecarimudrà, which he sees as emblematic of the 
teachings of the Tantras belonging to the Mudrapitha (verses 150 to 154ab). This is followed by 
teachings concerning the resonance, which is Mantra, and is emblematic of the Mantrapitha 
(154cd-162ab). The previous passage drawn from the Trisirobhairava (142cd-150ab) is laid out 
on the same model. Verses 142cd to 147ab teach Mudra, and 147cd to 50ab Mantra. 
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which is predominantly Siva, so that by the progressive development of (his) 
attention (апиѕапаћапа) to the meditative practice (yukti) taught previously, the 
two seats, Vidya and Mantra, may also be united. 

Having referred (to this teaching,) we have not imparted it (clearly,) 
because it is extremely secret. Thus, one should understand it for oneself. Thus 
he says: 


я чача чераеатешта: wenn чя: | 
"peo qmm SAT 1 556 1 


na pathyate rahasyatvat spastaih Sabdair maya punah | 
kutithali tiktasdstrasampathad eva laksayet || 169 Il 


As (this practice) is secret, I have not expounded (the Tantra’s 
teaching) in clear (plain) words. He who is curious, may know it by reading 
the aforementioned scriptures.*" (169) 


In order to also expound the nature of Mandala just here (in what 
follows), he says: 


aes чет ad WZM SSH SS | 
emn owe атте! SATF d %\зо d] 
ae па чї fog waders fum | 
arag TIT ЧЧЧИҢ | 849% 1 
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yad bhajante аай sarve yadvan devas ca devatà | 

tac cakram paramam deviyagadau sarinidhápakam | 170 || 
deha eva param lingam sarvatattvatmakam $ivam | 
devatacakrasafijustam рӣјааһата tad uttamam W 171 1 

tad eva mandalam mukhyam tritrisülabjacakrakham | 
atraiva devatacakram bahir атай sada yajet V 172 11 
svasvamantraparamarsapürvar tajjanmabhi rasaih | 
anandabahulaih srstisamharavidhinà sprset W 173 11 


That which everybody always honours, that the god possesses and is 
deity is that supreme Wheel (cakra) which draws (the deities) close by in 


“” Abhinava is referring here to the scriptures listed above in 29/164-166ab, which he expressly 
says teach Adiyága. He also means the Yogasaricara, paraphrased and explained in 29/150cd- 
162ab. 
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(the course of) the sacrifice of the Goddess and the like. The body itself is 
the supreme /inga, which is Siva who is all the principles (tattva). Endowed 
(samjusta) with the Wheel of deities, that is the most excellent abode of 
worship. That is itself the main mandala, made of the three tridents, lotuses, 
wheels and voids. (The yogi) should always offer sacrifice just there itself, 
internally and externally, to the Assembly of Deities (devatacakra), heralded 
by the reflective awareness of their own respective Mantras, and in accord 
with the procedure of emanation and withdrawal, he should touch it with 
the (sexual) juices that, abounding with bliss, are produced from that 
(Main Wheel). (170-173) 


‘That the god possesses’, that is, the (first and) primary foundation 
(adyadhara), ‘and the goddess’ possesses that (also). The ‘Wheel’ is the Main 
Wheel, and so is said to be ‘supreme’, and its form, according to the teaching 
that will be imparted (in the following verse, consists of) ‘three tridents, 
lotuses, wheels and voids’. 


“Неге, in the middle (of this mandala) with three tridents and seven 
spokes, there should be seven lotuses, wheels, or zeros, that are just grouped 
together (Slistamatra), (not superimposed)."*!* 


‘Their own respective’ (Mantras,) as desired. (The (sexual) juices), 
that is, kundagola etc., that ‘are produced from that’, that is, that have come 
forth from the Main Wheel. ‘The procedure of emanation and withdrawal’ is 
the sequence of the tranquil and emergent. This is the meaning. 

And what happens to him in this way? With this doubt in mind, he Says: 


ШЕЕ ЕКА ЕЕ ЕРЕ TAR: | 

wad чї эя af AAT: q vov a 
agamia xterra: | 

ada асарига атте: weg и wen a 


tatsparsarabhasodbuddhasamviccakram tadisvarah | 
labhate paramar dhama tarpit sadaivatah Il 174 I 
anuyagoktavidhind dravyair hrdayaharibhih | 

tathaiva svasvakamarsayogàd antah pratarpayet 11 175 11 


Awakening forcefully the Wheel of Consciousness by contact 
(sparsa) with this, all the deities having received the libation, the Lord of 
that (Wheel) attains the Supreme Abode. (At the same time,) he should 
offer libation inwardly (to all the deities residing in the body) with 
substances that capture the Heart, in accord with the procedure taught for 


* Below, 31/28. See commentary and notes there. 
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the subordinate sacrifice (anuyaga), in association with their own particular 
(form) of reflective awareness, (174-175) 


‘In accord with the procedure taught for the subordinate sacrifice’, 
as stated previously, (in the following verses) beginning with: ‘it is Sambhu's 
settled opinion (viniscaya) that one should worship with whatever brings about 
(an) expansion (of consciousness) within his mind’ (and ending with) ‘In order 
to worship (in the highest sense), the wise (awakened) man should offer (as an 
act of worship) into the Supreme Abode the juice (of aesthetic delight) (rasa) 
that exudes from (the multitude of) phenomena (pressed down) because of the 
weight of (their) oneness with Siva. "*? 

In order to show the greatness of his respect, he corroborates what he 
has said with a part of his own hymn, although that too was corroborated before. 


qam «тген аттатат 
La veram. sme i 
SAT EDTA HTT TAT TASHA 
cat Зет чє aet Фай g %\э | 


krtvadhadradharam camatkrtirasa- 
prok: naksalitam- 

Gttair manasatah svabhavakusumaih 
svamodasandohibhih | 

a@nandamrtanirbharasvahrdaya- 
nargharghapatrakramat 

tvam devyà saha dehadevasadane 
devarcaye *harnisam 11 176 Il 


I worship You, O God, along with the Goddess, in the temple of 
(my) body, day and night, having washed the altar of (its) foundation (the 
miiladhara) with the spray of the essence (rasa) of (my) aesthetic rapture. (I 
worship You) with the flowers of (my) own nature, abundant with their 
innate fragrance, drawn with the imagination from the liturgy of the 
priceless chalice (arghapatra) of my Heart, brimming over with the nectar 
of bliss.” (176) 


Nor is what we have said just our own idea. Accordingly, he says: 
sided! тета | 
"p v чї om: їч: ЙРТ 1 #99 d 


4 Above, 26/54cd-55ab and 26/61cd-62ab. 

4% This verse is found above as 26/64, as part of a hymn in three verses Abhinava tells us he 
himself composed. It is also found in MVV 2/126 with no variants. There it is just a single verse. 
Thus, it seems that Abhinava added the other two (one before and another after) when he wrote 
the Tantraloka.. 
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Sriviravalyamaryadaprabhrtau śāstrasañcaye | 
sa esa paramo yagah stutah Sitamsumaulinà || 177 1 


The Lord Whose Crest Jewel is the Moon has praised this (inner 
worship) as the supreme sacrifice in a multitude (ѕайсауа) of scriptures, 
such as the venerable Viravali, Amaryada and others.*?! (177) 


‘This’ is (the sacrifice) that has the body as its object. It is said 
elsewhere with the same intention: ‘One’s own body is the temple; one should 
not go to any other temple.’ 

That (sacrifice) should be performed within the vital breath also, as it is 
within the body. 


5) The Sacrifice Based on the Vital Breath 
этет тоты wet STAT | 
чуе аатта: | 9494 I 


athavà prnavrttistham samastam devatàganam | 
pasyet pürvoktayuktyaiva tatraivabhyarcayed guruh V 178 11 


Or else, (instead of in the body,) the teacher may see the whole 
troupe of deities to be present in the activity of the vital breath (pranavriti), 
and he should worship it there itself, in the aforestated manner, (178) 


And how should worship be done here? He says: 


sonra Geta srermenfeufefu. | 
aera UTE | 269 | 


prandasritanam devinàm brahmanasadibhedibhih | 
karandhrair visatapanacandracakrena tarpanam | 179 11 


Libation is offered to the goddesses present in the vital breath with 
the lunar Wheel of inhalation (apána) by penetrating through the apertures 
(of the body), such as that of Brahma and the nostrils. (179) 


‘Brahma’ means the Cavity of Brahma. 
What happens to him in this way? With this doubt in mind, he says: 


ws Ite «Чат | 
SRR этат чача 1 2o d 


#1 Cf, above, 29/165-166ab. 
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evam pranakramenaiva tarpayed devataganam | 
acirat tatprasddena jfianasiddhir athasnute | 180 11 


He who offers libation in this way to the troupe of deities, by 
(following) the sequence of (places and moments in the movement of) the 
vital breath, soon obtains, by their grace, knowledge and accomplishment 
(siddhi). (180) 


Or else how can libation be offered to the Wheel of Goddesses when it 
is established (solely) within consciousness, by such things as the body, that are 
not the Self? (Indeed, it cannot). Thus he says: 


6) The Sacrifice Based on the Mind 
T furi ®атяж ат «ет | 
faao «пої (тат и 4% и 


samvinmátrasthitam devicakram và samvidarpanat | 
visvabhogaprayogena tarpaniyam vipascità | 181 11 


Or else, libation may be offered by a skilful man (directly) to the 
Wheel of Goddesses located in (pure) consciousness alone, by the offering of 
consciousness (to them), by applying (the expanse of his blissful experience 
of the) plenitude (@bhoga) of all things (vifvabhoga) (to their worship). (181) 


(In this case, libation is offered to the Wheel of Goddesses) 'by 
offering consciousness’. (This) is explained (as taking place) ‘by applying (the 
expanse of his blissful experience of the) plenitude (abhoga) of all things (to 
their worship)’. Thus, it is said that (this can only be done by a) ‘skilful man’, 


Surely (one may ask), even if he is skilled, how should libation be 
offered within the body etc. to the Wheel of the Goddesses (when it is) located 
(solely in pure) consciousness alone? Thus, (in response to this question,) he 
says (quoting the Viravalitantra):** 


#22 Tt is stated in 29/186ab that verses 182-185 are drawn from the Viravali or inspired by it. 
29/182 is quoted without variants in TAv ad 5/131cd-132ab (130cd-131ab). Ksemarája, quotes 
29/182 in his commentary on the Sivasütra (1/6, p. 22), declaring that it is from the Viravali, 
although he was most probably quoting the Tantraloka. There we find the reading —samatvisam 
for samaprabham. 

The sūtra declares that: ‘when the wheel of energies fuse together, the universe is 
withdrawn’ (sakticakrasardhàne visvasarnharah). There I write: “The yogi who contemplates the 
power of Anakhya (the Inexplicable) which contains and is the circle of collective whole of all the 
powers of consciousness, while continuing to sense the world around him, experiences the 
dissolving away of the universe of duality. Burnt by the fire of consciousness of the universal 
subject, the diversity of perceptions becomes one with it in the withdrawal (nimesa) of diversity 
back into unity.’ See Dyczkowski 1992b: 24ff. 
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yatra sarve layam yanti dahyante tattvasaficayah | 
tam сїйї pa$ya kayastham kaldnalasamaprabham W 182 I| 


Effulgent like the Fire of Time (that consumes the worlds), behold 
that consciousness (citi) within the body where, (as in a funeral pyre - 
citi), all (perceivers) are dissolved away and the heaps of reality-levels 
(tattva) are burnt away. (182) 


“Where alll’ perceivers, beginning with those that are Fully Conditioned 
(sakala) and the rest, as well as (all) the objects of perception, that is, the gross 
elements (bhüta), phenomena (bhdva) and the rest, become one with that. 
‘That’ (consciousness) is *effulgent like the Fire of Time’, because it destroys 
the entire universe, (withdrawing it into itself), ‘Behold consciousness (citi) 
within the body’. The meaning is that even though the body etc. exists, it is the 
one consciousness itself that shines radiantly in every way (sarvatah). 

He clarifies this (same point): 
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Siinyariipe SmaSane ‘тіп yoginisiddhasevite | 
kridástháne maharaudre sarvastamitavigrahe | 183 11 
svarasmimandalakirne dhvamsitadhvantasantatau | 
sarvair vikalpair nirmukte àánandapadakevale | 184 || 
asarhkhyacitisampiirne $masàne citibhisane | 
samastadevatadhare pravistah ko na siddhyati V 185 11 


* This verse is quoted by Ksemarája in the SSuvi ad 1/6. The editor's note to the edition of the 
SSuvi states: sarve tattvasaricayàh sarıskāraśeşatayāpi liyante iti | сїйїї mahüsmasanam | ‘All 
the heaps of reality-levels along with (their) residual latent traces are dissolved away. 'Funeral 
pyre’ (here means) ‘a great cremation ground’. 

The dictionary definition of citi does not include ‘cremation ground’ as one of its 
meanings. According to MW it means: ‘f. a layer (of wood or bricks &c.), pile, stack, funeral pile, 
collecting, gathering, and multitude. In a quite different sense citi means: understanding, and the 
thinking mind.’ In our texts, citi is the energy of consciousness. The play on words is obvious. See 
following verses. 
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(The body) is the support of all the gods, the cremation ground, 
frightening with the funeral pyre (citi) (of consciousness — citi), which 
destroys all things). Attended by Siddhas and Yoginis, it is their very 
terrible playground, wherein all embodied forms come to an end. Full of 
the countless pyres (of the senses), and pervaded by the halos of their rays, 
the flux of the darkness (of duality) is destroyed and, free of all thought- 
constructs, it is the sole abode of bliss. Entering this (body) — the cremation 
ground of emptiness — who does not achieve perfection? (183-185) 


(The cremation ground of the body is) ‘full of the countless pyres’ of 
pleasures and pains etc., and so is ‘very terrible’, because it gives the suffering 
of transmigratory existence. Therefore, facing inwards (towards consciousness), 

‘entering’ the body, which is like a cremation ground, *who does not achieve 
perfection?’ This is the saribandha (of this verse). What is that like? It is 
‘emptiness’, because objectivity falls away"" there, as (the perceiver, turning 
away from it,) is in an introverted state. Thus, the ‘embodied forms’ of all the 
perceivers, beginning with Fully Conditioned ones (sakala), ‘come to an end’. 
Thus, ‘the flux of the darkness (of duality) is destroyed’; that is, the darkness 
of duality has been destroyed, and so is ‘free of all thought-constructs'. Thus, 
it is ‘pervaded by the halos of the rays’ of the deities of the sense of sight etc. 
within itself, not outside. Thus, it is ‘attended by Siddhas and Yoginis’ and is 
‘the support of all the gods’. Thus: 


‘the goddesses who reside within the body play (there within it,) with 
many kinds of emotive states (bhava).””* 


This then is the place where they play, and so, as it is the place where 
all the meet, it is a cremation ground. Accordingly, it is ‘frightening with the 
funeral pyre (citi) which is consciousness (citi), one with the perceiver, that 
destroys all things. Thus, ‘it is the sole abode of bliss’, that is, rests within itself 
alone. This is the meaning. 

And this is not just our own idea, accordingly he says: 


simam: sea rar thet od 


Srimadviravalisastre ittham provaca bhairavi | 


Bhairavi has spoken thus in the venerable Viravalisastra."^ (186ab) 


4 Read idantavigalanat for ahantavigalanat. 
95 The Sanskrit here is: kridanti vividhair bhávair devyah pindantarasthitah | 

The complete verse, which may well be from the Viravalitantra, is a line drawn from а 
verse quoted above ad 29/22cd, that reads: 


amürtà mürtim asritya devyah pindantare sthitah | 
kridanti vividhair bhavair uttamadravyalipsaya || 


‘(Although) without form, the goddesses assume a form, and having done so, reside 
within the body. (There within it,) they play with many kinds of emotive states (bhava), (impelled 
by their) longing (to get) the best of substances.’ 
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Even though the liturgy of consciousness (sarhvitkrama),” consisting 
of (pure) wonder, has been indicated here, it has not been taught in detail, as it is 
extremely secret. So the wise should not criticise us (for that). 

Concluding in this way the liturgy of the secret doctrine associated with 
the procedure concerning the Каша consort (ditt), he introduces the procedure 
concerning initiation. 


Initiation (diksa) 


ge ant тат] ATARA IgE и 
waar vafer d агатай wt | 


ittham yagam vidhayadau tàdréaucityabhüginam I| 186 I| 
laksaikiyarn svasisyam tam diksayet tadrsi krame | 


Having celebrated the sacrifice in this way, (the teacher) may 
initiate into that kind of liturgy (krama) his own (close) disciple who, one in 
a hundred thousand, possesses the qualifications for such (a rite). (186cd- 
187ab) 


(Such a disciple is) *one in a hundred thousand', that is, one who, 
having been examined many times, (is known to have) has acquired the 
(appropriate) qualification (for this rite). Thus he is said to be ‘his own (close) 
iple" who ‘possesses the qualifications for such (a rite)’, that is ‘that 
d’ (of liturgy,) the nature of which has been described in this way. 

He says that: 


The Ordinary Initiation (samayadiksa) 


waa 9 9 еа Gant (Әта p seo d 
Чэй чил OFA ът ча | 
Taare аатта: 262 | 
Ёттөтай q at wer errata faf | 
PRITAM AAMT 1 $49 d 
qa: Ч eames Gub enia | 

39 d AIA атат еец | 280 | 
wise TSAI wed wera | 


Ж In later Tantras, after Abhinava, we do find the goddess teaching. This very rarely happens, if 
ever, in the early Tantras. Moreover, in the direct quotations Jayaratha has supplied, the god is 
speaking, addressing the goddess who listens. Thus, the feminine — bhairavi — is а suspect 
reading. It seems more probable that the original was the masculine bhairavah. 

#7 The liturgy of consciousness — the satnvitkrama — is the procession of Twelve Kalis. 

2% Read pariksyaucityallabdham for pariksaucityallabdham. 
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жыты meme ede ЧНЧ 282 1 


rudrasaktyà tu tari proksya devagre vinivesayet 11 187 11 
bhujau tasya samalokya rudrasaktyà pradipayet | 
tayaivasyarpayet puspam karayor gandhadigdhayoh || 188 Il 
nirülambau tu tau tasya sthapayitva vicintayet | 
rudrasaktyakrsyamdanau diptayárikusarüpayà V 189 11 

tatah sa svayam Gdaya vastram baddhadrsir bhavet | 
svayari ca patayet pusparh tatpatal laksayet kulam \ 190 || 
tato ‘sya mukham udghatya padayoh pranipátayet | 
hastayor mürdhni саруаѕуа devicakram samarcayet | 191 11 


Now, having sprinkled him with Rudra's energy (rudrasakti), he 
should place him before the god." Having looked at his (disciple’s) arms, 
he should inflame (them) with Rudra's energy, and with that same 
(energy), in his hands, smeared with (fine) perfume, he should place a 
flower. Then, having made (his) two (arms fall limp) without support, he 
should think how they are pulled by Rudra's power which, energized 
(diptà), is shaped like an elephant goad. Thus, once the (the disciple) has 
taken the cloth (which serves as a blindfold) by himself and covered (his) 
eyes (with it), he should spontaneously make the flower fall (from his 
hands) According to where it falls, (the teacher) can determine the 
spiritual family (kula) (to which the disciple belongs). Then, having 
removed (the blindfold from his) face, (the teacher) should make him 
prostrate at his feet, and worship on his hands and head the Wheel of 
Goddesses. (187cd-191) 


*Rudra's energy’ is Malini encapsulated with Para or Matrsadbhava. 
*[H]e should inflame’ (the disciple's arms). The meaning is that he should 


49 29/187cd-188 are a literal quotation of MV 11/17cd-18; 29/189 is an expansion of MV 
11/19ab; 29/190-191 is an explanatory paraphrase of MV 11/19cd-22. MV 11/21-22ab is quoted 
ad 29/192ab. MV 11/17cd-22 says: 


*Now having sprinkled (the disciple) with Rudra's energy (rudrasakti), he should place 
him before the god. Having looked at his (disciple's) arms, he should inflame (them) with Rudra’s 
energy, and with that same (energy), in his hands, smeared with (fine) perfume, he should place a 
flower. Having meditated on those two (arms of his disciple) that (hang down) without support, he 
should think that they are pulled along by Rudra's power. Having covered (his disciple's) eyes as 
before with a cloth (-netrena > —vastrena) that has been purified (mantrita) with power, the 
power that is in (his) hand should then throw the flower. (The teacher) should take note of his 
Kula as (the one) where that falls. (17cd-20) 

Then, having removed (the blindfold from his) face, (the disciple) should be made to 
fall at (the teacher's) feet, (21ab) Then, (the teacher) who knows Yoga, having worshipped the 
Wheel on (the disciple’s) head and on his (own) hands, should impel those hands with (Rudra’s) 
power until they reach the top of the (disciple’s) head. This is said to be the procedure of Siva's 
hand, which bestows immediate conviction (pratyaya) (of its effectiveness). (21-22) 


The basic ordinary initiation (samayadtksd) is drawn from the MV. Thus although, the 
MV is not predominantly Каша, it is a port of entry into Kaula ritual (kulaprakriya). 
59? Read with MV 11/17d devagre vinivesayet for devabhyase nivesayet. 
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energize (them,) by gradually pulling (out) the mass of energies present (in his) 
heart, that have emerged (from it) through (his) finger, (and project it onto the 
disciple's arms). ‘With that same’ energy of Rudra, (the teacher should place a 
flower in his disciple’s hands). (The two arms are) ‘without support’. The 
meaning is that they are as if lifeless, because their artificial, worldly energy has 
fallen away. (Rudra’s power is) ‘in the shape of an elephant goad’, because it 
is (thus) fit to pull (along the arms). ‘Thus’, by thinking of the arms as pulled by 
Rudra’s power, which is the cause (of their movement). (By observing where 
the flower in the disciple’s hands falls, the teacher) ‘can determine’ in this way 
and effortlessly establish his (disciple’s) own spiritual family (kula). It is (that 
same) power which ‘makes him prostrate’ (at the teacher’s feet). 

How should the Wheel of Goddesses be worshipped here? With this 
doubt in mind, he says: 


Smp. WI: | 


karsyákarsakatvena preryaprerakabhavatah | 


(This can take place) because (the wheel of goddesses is both) 
impelled and impelling as the pulled and the puller. (192ab) 


The Wheel of the Goddesses in the hands (of the teacher) is worshiped 
as the impelled, and on the head (of the disciple) as the impeller, for (the 
former) is what is to be pulled and (the latter) that which pulls it. In this way, by 
the power (samarthya) of the Wheel of the Goddesses worshipped on the head 
(of the disciple), the two hands (of the teacher) are pulled (up to it) and, falling 
just here, they become Siva's hand. As is said (in the Malinivijayottara): 


‘Then (the teacher) who knows yoga, having worshipped the Wheel on 
(the disciple’s) head and on his (own) hands, should impel those hands with 
(Rudra's) power until they reach the top of the (disciple’s) head. This is said to 
be the procedure of Siva's Hand," which bestows immediate conviction 
(pratyaya) (of its effectiveness). ^? 


Again, if in this way the procedure of Siva's Hand (taught in the 
Malinivijayottara) is not successful, then one should follow the ritual procedure 
(krama) of another scripture." Thus he says: 


sw Ята Wf zum WW d #49 d 
Tess Речте рац | 


“1 See above, 15/459 (456cd) ff. 

* MV 11/21-22ab. 

^? The Kularainamala is a Trika Tantra; Abhinava is not straying far afield, The point of 
Abhinava teaching this procedure here is that the Kaulism of the Kularatnamala is more intense 
than that of the MV, and so its procedures are accordingly more intense also. If Jayaratha is right, 
we may surmise that Abhinava is supplementing the procedure in the MV to make it more 
effective in the context of Kula ritual procedure. He does not discard the MV. 
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freed чота Beara = AAT 243 1 
еен «атчатата: xau ча We 1 
Rara: ад Wise ЧЕ: ПЕЧ: d 28% | 
ag FANT sea edge: | 

fray TRI чоет: WaT q d RA d 


ийат Sriratnamalayam nàbhim dandena samputam | 192 11 
vamabhisanajanghabhyam nitambenapy alankrtam | 
Sisyahaste puspabhrte codandstram tu yojayet | 193 11 
yavat sa stobham àyátah svayam patati mürdhani | 
Sivahastah svayam so ‘yar sadyah pratyayakarakah 194 |l 
anenaiva prayogena carukam gráhayed guruh | 

Sisyena dantakasthan ca tatpatah pragvad eva tu || 195 || 


It is said in the venerable Ratnamala: ‘(the teacher) should apply 
the weapon of the command (codanástra) — consisting of the navel (KS), 
encapsulated with the staff (R), adorned with the left ornament (0) and 
shank (AU) as well as with the hip (M)** — on the disciple's hand that holds 
the flower. (He should do this) until paralysis (stobha) ensues and the 
(hand) falls by itself on (his) head. This is itself Siva's Hand, that instils 
immediate conviction (pratyaya) (of its effectiveness).5 With this same 
procedure (prayoga), the teacher should make the disciple take hold of the 
sacrificial pap and the (cleaning) stick for the teeth. (The significance of) its 
fall (where and how it takes place) is as before. (192cd-195) 


The ‘navel’ is (the letter) KS. The ‘staff’ is К. It is ‘encapsulated’ by 
it, that is, conjoined with it above and below. The ‘left ornament’ is U. The 
‘left shank’ is AU. The ‘hip’ is M, and its form is the Point. Thus (the syllable 
is) KSRÜAUM. ^" This is Siva's hand. That is said there (in the 
Kularatnamálà) beginning with: 


‘After extracting the root of the staff (R), extract the letter on the navel 
(KS), which is on the seat of the staff of the trident. O beloved, it is conjoined to 
the left ornament (U) and the left shank (AU), and adorned with the hip (M). 
That is the supreme divine weapon. He who is without merit does not obtain it 
in a clear form (sphuta)." 

(And ending with) *O Great Goddess, (the teacher) should conjoin this 
syllable Mantra (Айга) to Siva's Hand until it is paralysed, О goddess, (and then) 
moves (spontaneously) by itself (svayam)." 


^* This is the Malini code. That the Kularatnamālā makes use of it confirms that it was a Trika 
Tantra. It is taught in MV 3/37-41ab. See above, 15/121-125ab. 

5 According to Jayaratha (ad 28/415cd-418 (415-418ab)), the procedure concerning the initiation 
brought about by the imposition of Siva’s Hand is taught in chapter twelve of the Kularatnamála. 
*% The repeated recitation of the same mantra of the Weapon (KSRUAUM) is used to atone for 
transgressions of the rule. See above TÀ 28/415cd-417 (415-417ab). 
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It ‘instils immediate conviction (pratyaya) (of its effectiveness)’. 
Thus, according to (our) teachers, wherever the hand (happens) to fall on the 
Wheel of the body, this is where one should be intent on practice 
(abhyasapara). ‘With this same’ (procedure (prayoga))’, which is 
characterized by the condition (and relationship between) what is pulled and 
what pulls, (the teacher should make the disciple take hold of) ‘the sacrificial 
pap'; in other words, (he first) makes him offer it to the goddesses (present 
there) in front (of him). (The word) ‘disciple’ is in the instrumental case, which 
denotes the one who executes what needs be applied (which is in this case is the 
casting of the (cleaning) stick for the teeth). ((The significance of) its fall (where 
and how it takes place)) ‘is as before’, that is, as is taught in Chapter Fifteen." 

Surely (one may ask), the penetration of (Rudra's) power into (the 
disciple) is evident by the paralysis of (the disciple's) hand when, for example, 
he lays hold of the blindfold.* What use then is there to mention that (other 
occasion when it takes place)? With this doubt in mind, he says: 


wea TIME УЧЕТ a: few | 
STATS SAAT 1 $98 d 
Патет уа тта wena | 


karastobho netrapatagrahat prabhrti yah kila | 
dantakasthasamadanaparyantastatra laksayet | 196 || 
tivramandadibhedena Saktipatam tatha vidham | 


The (degree of) paralysis (of his disciple’s) hand (that takes place on 
these occasions), beginning with the grasping of the blindfold up to the 
undertaking (samádàna) of (the rite) of the (cleaning) stick for the teeth,” 
is indicative there (of the degree) of the corresponding descent of the power 
(of grace,) according to whether it is intense or weak etc.‘ ( 196-197ab) 


‘There’, when this kind of paralysis of the hand takes place. ‘The 
corresponding’ (descent of the power of grace accords with) the intense or 
weak (degree of paralysis). The intended sense here is as follows. If (the 
disciple) bows (to the very spot) where the flower falls in the Wheel, (and it 
happens that it is) there (in that same place) that the sacrificial pap is offered, 
and (immediately) after that it is taken up from there, then (in that case), the 
descent of the power (of grace) should be discerned to be intense; otherwise it is 
weak. That is said (in the Málinivijayottara): 


"The wise (teacher who) recites Mantra should examine (the degree of) 
the descent of the power (of grace that has taken place), according to whether it 


*” See above, 15/456cd-474ab. 

“* See above, 15/450cd-453 (448-45 lab) and 29/187cd-191. 

*% See above, 22/14cd-19. 

* 29/196-197ab is an explanatory paraphrase of MV 11/26-27ab. 
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is weak or intense etc., (by observing whether) the movement of their (hands) is 
slow or intense. ^! 


In the same way, according to our Tantric system (darsana), the 
initiation of a regular (Saivite) is defined by (just) this much (taking place). 
Accordingly, he says: 


теч чта shes ЯЙЧЧ meme: p 289 И 


ity esa samayi proktah sripürve karakampatah V 197 11 


Thus, it is because of the shaking (of his) hand that he is said in 
Sripürva (to have become) a regula: ate. (197cd) 
Nor is that said here as something new (for the first time). Thus he says: 


атф 9 ойт shines | 


затауї tu karastobhad iti Sribhogahastake | 


According to the venerable Bhogahasta, ‘(he is known to have 
become) a regular initiate by the paralysis of (his) hand’. (198ab) 


As the venerable Paficdsika (says): 


‘(The disciple is known to have become) a regular initiate by the 
paralysis of the hand, and a spiritual son (putraka) by the gesture (mudra) (he 
makes).'^* 


He (now) teaches another method (prakriyá) here (for this) very thing. 


чаа ат десеттата уц w $42 d 
frg memati arated Aq | 


“| MV 11/26cd-27ab. 

%2 Abhinava is saying that these signs of possession are equally diagnostic of the regular Tantric 
initiation's success (in tantraprakriya), not just the Каша one (kulaprakriyd), He supports this 
view by first quoting the Tantric Mdlinivijayonara and then the Каша (Krama) Bhogahasta 
(i.e. Ürmikaulürnavatantra). 

%3 Adapted from MV 11/27cd. ity ayarh ѕатауї proktah saristhitoktena vartmand | "Thus this 
(disciple) is said (to have become) a regular initiate by the path that is established as taught’. 

“4 The Bhogahasta is another name for the Ürmikauláranava, derived from its affiliation to the 
bhogahastámnáya. Thus, a typical colophon reads: iti sriniratantre  sri-ürmikaulürnave 
mahāśāstre — laksapüdoddhrte — paramarahasye — ribhogahastakramámnáye © [-nyate] 
Srikaulagiripithavinirgate Srindthapadavatarite satsaptüdhikasate [satsatà-] 
mandaladiksádhiküro nama dvittyapatalah | 2.1 

5 The Sanskrit reads: samayi tu karastobhan mudrayà putrako bhavet | 

The first half of this line is exactly the same as Abhinava's citation, which he says he is drawing 
from the Bhogahasta (i.e. Urmikaularnava). Thus, it seems that the Paricasik is the same text. 
We know that Jayaratha had access to the Ürmikaula, which he quotes several times, so he could 
be quoting it here also with this name. But this seems unlikely. It would not be appropriate to call 
the Urmikauldrnava a Paficasika, ‘A Treatise in Fifty Verses’, as it is considerably longer. 
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Wea: ЖЕТ Fast Тет 1 288 1 
PERSAS JEN WAIT: d 
ТЇНЇ ATER som 1 200 | 


сагу eva và gurur dadyād vàmámrtapariplutam || 198 11 
nihsankam grahanàc chaktigotro mayojjhito bhavet | 
sakampas tvadadanah syat ѕатауї vácanádigu | 199 11 
kalantare ‘dhvasamsuddhya pdlanat samayasthiteh | 
siddhipatram iti $rimad ànandesvara ucyate 11200 11 


Or else the teacher may give (his disciple) the sacrificial pap 
drenched with (wine, which is) the Nectar of the Left. (If the disciple) 
accepts it without (hesitation and) doubt, he belongs to the clan of the 
powers (of the Mothers) and is free of Maya. (But) if he trembles as he 
takes it (in his hands), he is (just) a regular ate, who is (immersed) in 
the words (of the scriptures) etc. (However,) by the purification of the Paths 
(in his body) and by (his scrupulous) observance of the Pledges (samaya), 
(he becomes) at (some) other time a worthy vessel of accomplishment. This 
is what is said in the venerable Anandesvara. (198cd-200) $ 


"The sacrificial pap' (in this case consists of) the Five Jewels and the 
like. As is said: 

‘I will till (you about) the sacrificial pap that is within the body, which 
is hard to acquire even by the gods. (It consists of the Five Jewels, namely,) 
sperm, (menstrual) blood, phlegm and faeces. Thus, one should take the 
ial pap that is within the body in accord with the prescribed 
procedure. ^? 


‘He belongs to the clan of the powers (of the Mothers)’ means that he 
is (a devotee identified with) a limb of (one of the Mothers,) Brühmi etc., (and 
embodies her)."* Thus, by accepting it ‘without (hesitation and) doubt’, he is 
‘free of Maya’. The meaning is that he has made the real nature of 
consciousness, which is devoid of means (for its attainment) and thought 
constructs, directly apparent (to himself). Thus, it was established by reference 
to scripture (sarivádita) before, that the consumption of the sacrificial pap and 
the like is attendant (on the immediacy of realisation, which is called) No 


© See above, 29/9. 
"^ Concerning the Five Jewels, see above, note 29,55, and also Sanderson Meaning p. 82. These 
lines may be drawn from the Anandesvara. Jayaratha quotes it in TĀv ad 15/281, so we know he 
had access to it. 

“® The Mothers were originally seven; an extra one was added so that they could function as 
guardians of the quarters. In the BY, they are presented as the heads of eight families — Kula, 
When Kaulism developed, these become the Kul families — to which initiates of Kaula schools 
were affiliated in the course of their initiation (see above, 29/187cd-191). Kaula schools were 
those that adopted this procedure. For the intimate association of Kaulism with the worship of the 
Assembly of the Mothers (matrmandala), see above, 4/57cd-58, 13/305; for sacrificing to the 
Mothers as guardians of the quarters as an essential part of Trika ritual, see 15/181-183ab; also 
15/378-380 (377 + 2, 3 and 4), 29/52; and as Mothers of the Kulas, 28/10 note 28,22. 
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Means. (Again, if) on the contrary, ‘as he takes it (in his hands)’ he has 
doubts, he is fit (instead) to be a regular initiate, who (is engaged) in listening to 
the words (of the scriptures,) due to which at a subsequent time (he receives) an 
intense descent of the power (of grace,) as is indicated by (assiduously) 
observing the Rules of that particular scripture (into which he has been 
initiated); and, by properly purifying the six-fold Path, by progressing to the 
initiation for spiritual sons, he becomes a fit vessel of the accomplishment 
which is the wealth of liberation (moksalaksmi). Nor is that a statement of our 
own idea. Thus he say that ‘this is what is said in the venerable 
Anandesgvara’. 

Having defined the regular initiation, he goes on to begin talking about 
the initiation of a spiritual son. 


"ET 9 Ча gina dai war d 


yada tu putrakam kuryat tadà diksürn samacaret | 


However, if (the teacher) is to make him into a spiritual son, he 
should perform the (full) initiation.” (201ab) 


Here (according to this system, it is said that): 


‘O beloved, he who initiates someone without (performing) the 
initiation by piercing (vedhadiksa), both go to hell. Such is the sure and certain 
view of one who worships the Goddess (sàkta)." 

Thus, the disciple should not be initiated without (him having first 
experienced) the penetration (which is possession by the deity's power) (avesa). 
Thus, (the teacher) must first bring about (the disciple's) possession, and once 
having known by virtue of that that he is fit (to receive) initiation, the teacher 
should practice that method (prakriyá). Otherwise, on the contrary, (if he is not 
possessed), he should be discarded, because he is not fit (to receive) initiation. 
As he will say: 


*(But) he for whom this does not happen even in this way, (the teacher) 
should discard him there (and then,) like a stone. ^' 


Penetration (ѕатауеќа), (that is, possession by the deity.) is taught in all 
the scriptures without exception. In order to show this, he paraphrases what is 
said in the venerable Ratnamala concerning its characteristic features. 


SH ARTETA ASH Seo | 302 d 
aAa waft dan #1 ЧӘЧ | 


** Cf. MV 11/28ab. 

59 These signs are listed below in 29/207-208. Cf. above, 15/448-456ab, where the milder 
Тапігіка Trika initiation and its more modest results are described as being like falling in love, 
even though that too entails a degree of ‘penetration’ or possession (Gvesa, samavesa) by the 
deities of the Trika mandala the neophant views for the first time. 

55! MV 11/39cd quoted as TA 29/211ab. 


TANTRALOKA 361 


ийат Sriramamalayam nadiphantam jvalatprabham W 201 1 
nyasyec chikhantam patati tenütredrk kramo bhavet | 


It is said in the venerable Ratnamala that (the teacher) should 
deposit (the Malini alphabet,) beginning with N and ending with PH and 
burning with radiant light, up to the topknot (of his disciple). Due to that, 
(the disciple) falls (possessed onto the ground). The procedure (krama) here 
(in this case) is such (as follows). (201cd-202ab) 


"Due to that’, because of that kind of deposition, (the disciple) ‘falls’ 
(on the ground). The meaning is that by giving up his identification with the 
body etc., he penetrates into Rudra's power. That is said there (in the 
Kularatnamala): 


‘(The teacher) should then deposit Malini, the mother of the universe, 
who is (brilliant) like a (fiercely) burning fire, (onto) the disciple’s (body). By 
uttering (the letters) from N to PH, (the teacher) should cause him to fall 
senseless (on the ground). О Great Goddess,*” О dear one, this is the initiation 
(taught in) the Málinivijaya. 


(The diction) ‘due to that’ is to be applied (in two places.) according to 
the analogy of the eye of the crow, (that shifts from one socket to the other).^* 
(In the second position, it means) *due to the fall', (this procedure can be 
applied) ‘here’, that is, with regards to the initiation of a spiritual son. It ‘is 
such' as will be explained (in the following verses). 

He says just that: 


The Initiation of the Apprentice (putrakadiksa) 


mfra Рту теат emend: | zou I 
жек: WIR Weary | 

тте dha FTAA Te: | 203 и 
З TAT {шїї TTS | 
STMT cert RTSTHSEHMI 1 20% I 
паї че ent cart mee | 

«rep Ghat бта Етар wsosspg zou | 
"frr feror art атат divum | 


sped Беата атре татар || 208 | 


39 Read mahadevi for mahadevi. 

* The Malinivijaya is, no doubt, the Malinivijayottara. Clearly, it was redacted before the 
Kularatnamala. 

44 See above, note 1,88. 
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proksitasya sisor nyastaproktasodhyadhvapaddhateh || 202 11 
rjudehajusah Saktirn padan тӣғаһатат agatam | 

pasan йаһапіїћ samdiptam cintayet tanmayo guruh \\ 203 |! 
upavisya tatas tasya mülasodhyàt prabhrty alam | 
antaSodhyavasanantam dahantim cintayet kramát V 204 11 
evam sarvani Sodhyani tattvadini puroktavat | 

dagdhvà linam sive dhyayen niskale sakale ‘thavd || 205 || 
yoginà yojita marge sajátiyasya posanam | 

kurute nirdahaty anyad bhinnajatikadambakam || 206 || 


4SThe teacher should visualize how the energy, with which he is one 
(tanmaya), well energized (sarndipta), (travels through the disciple), whose 
body is erect, from the feet up and comes to the top of (his) head, burning 
away (as it does so) the fetters of the disciple who has been sprinkled (with 
consecrated water), and on whom the path that needs to be purified, 
described previously, has been deposited." (202cd-203) 

Then (after standing), once (the disciple) has sat down, (the teacher) 
should think that it is burning away progressively (all impurity), beginning 
with the root object of purification, up to the end of what is to be purified 
inwardly. Once burnt away in this way, as explained before, all the reality 
levels (tattva) and the rest that needs to be purified, (the teacher) should 
think (how this power) dissolves away into Siva, who is either ‘without 
parts’ (niskala – if the disciple is to become a spiritual son), or ‘with parts’ 
(sakala – if he is to become an adept – sadhaka). Applied by the yogi to the 
path (of susumna), (this energy) nourishes those things that are as it is 
(sajafiya), and burns away the mass of all that differs from it (bhinnajati). 
(202cd-206) 


(The energy with which the teacher) 'is one' is (well) energized. 
‘Then’, after standing (once, (the disciple) has sat down). ‘The root object of 
purification’ is the first thing that needs to be purified, as is (for example) 
Cessation (nivrtti) on the Path of the Forces. ‘[W]hat is to be purified in the 


55 29/202cd-205 is a paraphrase of MV 11/29-33ab; 206 is a literal quote of MV 11/33cd-34ab. 
Note that MV 11/29-32ab is quoted by Narayanakantha in his commentary on the MrT Kriyapada 
8/157cd-158a. MV 11/29-34ab: 


‘Having worshipped the disciple well, as before, and deposited the path that is to be 
purified i in a state in which it pervades all the path, (the wise and) skilful (teacher) should observe 
Sakti in (the disciple’s) erect body, (traversing through it) from the tips of (his) feet to the top of 
(his) head by means of the aforementioned path, that is divided into (the principles,) beginning 
with Sakti. (29-30) 

Then, having sat down, he should practice this procedure. His mind intent on imagining 
the purification of what is to be purified, he should conjoin the energy, shining like an inflamed 
fire (moving through it), beginning from the root object of purification. He should think that, free 
of disease (and death), that (energy) is (engaged) in this way in burning away all those things that 
need to be purified, and is dissolved away in Siva without and with parts (niskale sakale). (31cd- 
33ab) Applied by the yogi to the path (of susumnd), (this energy) nourishes those things that 
are as it is (sajāfīya), and burns away the mass of all that differs from it (bhinnajati)." 
(11/33cd-34ab) 

4% See above, 16/94cd-96 etc. 
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end’ is, for example here (in this case), Beyond Tranquillity (Santatita). (Once 
burnt away) ‘in this way’, (everything that needs to be purified,) beginning with 
the root object of purification, up to the end of what is to be purified, ‘as 
explained before’ in the section concerning initiation into the principles.” 
(Power merges into Siva) ‘without parts’ (niskala), with reference to (the 
initiation) of a spiritual son etc., and is ‘with parts’ (sakala) for the sake of (the 
disciple who is to become) an adept (sádhaka). (The yogi applies this energy) 
Чо the path’, that is to say, the Middle Abode. (It nourishes those things that 
are) ‘as it is (ѕајайуа)`, that is, consciousness. What ‘differs from it 
(bhinnajati) is impurity (mala) and the like. 

Surely (one may ask), what is the fruit for one who (has been purified) 
in this way? 


STRUD Wire Бага ае е: | 

vafe BEAT: Roo | 
afar wath: теа wo feu | 
этең wry Pat ЇЙ ч ЗЕЦ 207 i 
гуй Sodhyamánasya Sisos tivradibhedatah | 
ij citivyomaprànanàntarbahistanüh |\ 207 11 


àvisantt rudrasaktih kramat зше phalam tv idam | 
ünandam ийЬһауат kampam nidrám ghürnirh ca dehagam W 208 11 


"*Rudra's energy penetrates thus, in accord with the degree of 
intensity of the descent of the power (of grace) (Saktipata), into 1) the 
consciousness (citi), 2) Void (vyoman), 3) life breath (pranana), and 4) inner 
and 5) outer bodies of the disciple." As (the disciple) is in the process of 
being purified by this (energy), it gives rise in due order (respectively) to 
this, its (various) bodily (dehaga) effects, namely, (an experience of) 1) joy, 
2) an upward movement, 3) a tremor, 4) sleep and 5) vibration. (207-208) 


In this way, Rudra’s energy enters into the consciousness (citi) of the 
disciple whose fetters have been burnt away. (That is to say, it enters) directly 
(into) the Self by the most intense (tīvratīvra) descent of power. 1) (Thus, it 
initially) gives rise to (an experience of) joy, brought about by the weakest 
(mandamanda) descent of power, when it enters the body, (and progresses) up 
to (this, the state of) vibration (ghürni). This is because the blissful nature is 
within consciousness, and so it makes sense that (the disciple should 


757 See above, 17/7cd- 64. 

“8 29/207-208 is a reworking, with Abhinava's comments, of MV 11/34cd-36ab. MV 11/35cd is 
quoted literally as ТА 5/108ab (107cd) and as TA 20/13cd. MV 11/34cd-36ab is quoted in ТАу 
ad 5/108 (107cd-108ab), 

* These five are the subjective counterpart of the five signs of Rudrasaktipata, See above, TA 
13/199cd-200 = MV 1/42-43ab. Here Abhinava presents them in a Kaula context. See above, 
13/199-203. 

“ See above, 5/100-112 also 20/13. 
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experience) bliss. 2) (Similarly,) as there is space within the Void, that is, the 
Void Self, (it makes sense that he should experience an) upward movement. 3) 
(It is reasonable that he experiences) tremor in the vital breath, which is the Self 
of the Vital Breath, because it does (shake the body as does the wind outer 
objects). 4) Sleep (is the appropriate result when this energy penetrates into) the 
inner body, that is, in the intellect and the subtle body (puryastaka), because all 
of Maya’s activities (within it) are (thereby) brought to a halt. 5) (Finally, he 
experiences) vibration, by the destruction of the presence of the sense of ego in 
the outer body. In this way, the teacher is satisfied by perceiving directly that his 
(disciple’s) initiation has taken place. This is the overall sense. 

As (the initiand's) fetters have been paralysed (and so rendered 
ineffective), in this way (the initiation) becomes one that conjoins (the initiand) 
to Siva. (However,) that would entail the undesirable consequence that (the 
initiate would die and his) body fall away at that very moment! With this doubt 
in mind, he says: 


ча err ferrem: fud d 
sons ааа uf Нурча g 208 d 


evar stobhitapásasya yojitasyatmanah Sive | 
Sesabhogaya kurvita srstim samsuddhatattvagam | 209 11 


(The teacher) should produce a (new) creation within the pure 
principles, so that (the disciple) whose fetters have been paralysed and Self 
has been conjoined to Siva, may experience what remains (of his Karma 
until he dies). (209) 


*What remains' is the Karma that causes his body to function (and 
keeps it alive). The (new) ‘creation’ is, in other words, the one associated with 
that body. 

If even in this way there is some (disciple) who has (only) a weak 
descent of the power (of grace), (which is evident) because these signs do not 
arise and his penetration in this way does not occur, then should (the teacher) 
perform a different purifying rite (sariskara) for him? Thus (in response to this 
question) he says: 


этегат PARAAN TA d 
aera Tale F YAS go: edi 
чеп cau Sa ачсаң | 

athava kasyacin naivam àvesas tad dahed imam | 


bahir anta$ coktasaktyà pated itthar sa bhütale V 210 11 
yasya tv evam api syàn na tam atropalavat tyajet | 


Or else if someone does not (experience) this kind of penetration 
(avesa), (the teacher) should burn him (up) externally, and within with the 
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aforementioned power (Sakti) (of Rudra).*' In this way, he will fall to the 
ground. (But) he for whom this does not happen even in this way, (the 
teacher) should discard him there (and then) like a stone.*” (210-211ab) 


The teachers (teach) that (the disciple) who has been surrounded on all 
sides with the letter R, and simultaneously placed within an upward facing 
triangle, which is a mass (рийја) of fire emitted above and below, should be 
burnt externally and within by the power (of Rudra,) made of the mass of 
(these) flames. (He for whom) ‘this does not happen’, that is, penetration (and 
possession.) (Gvesa) is ‘like a stone’, The meaning is that as the descent of the 
power (of grace) has not come (upon him), he is threaded through with (a 
constantly developing) insentience. 

The disciple who has been abandoned in this way brings about 
(countless) submergences into the world of transmigration and emergences from 
it, and so, intent on the desire to grace him, he says (the following.) in order to 
teach another initiation that is accomplished without impediments, drawn from 
the teacher's (instruction) and the scripture. 


эте чуст Чїй À еч AAT qp 999% íi 
є qui 7 


atha sapratyayam diksam vaksye tustena dhimatà || 211 11 
Sambhundathenopadistam d, sadbhavasasane | 


Now I will talk about an initiation that possesses (signs) that instil 
conviction (of its effectiveness) (pratyaya), taught (to me) by the wise and 
satisfied Sambhunátha, who saw it in the Sadbhavasasana. (211cd-212ab) 


The ‘Sadbhavasasana’ is the venerable Tantrasadbháva. 


“! See above, 29/207-208. 

“© 210-21 Lab is an explanatory paraphrase of MV 11/37cd-39. 29/211ab is MV 11/39ed. 

^9 At first sight, Jayaratha’s identification of the Sadbhavasasana with the Tantrasadbhava is 
problematic. The passage he quotes from there is recognisably the one from which Abhinava 
derives 212cd-213. However, this passage is not found in the three Nepalese manuscripts that 
have been recovered of the Tantrasadbhava. In other cases of citation from the Tantrasadbhava, 
the passages could be traced in these manuscripts. Indeed, the following verses — 29/214-218 — are 
a virtually literal citation of TS 9/277-281. Thus, quoting those verses in the commentary would 
be redundant. For this reason, it seems, Jayaratha quotes a different passage from the 
Tantrasadbháva. However, this one also, like the previous one in ТАу ad 29/212cd-213, cannot 
be traced in the Tantrasadbhava we have. 

Thus, it appears that Sambhunütha, Abhinavagupta and Jayaratha had another recension 
of this important Trika Tantra, with content not included in the one that has reached us. This is 
plausible. The subject is not unusual for the TS we have. Indeed, there is a common recurring 
reference throughout the TS to the power and practice of a pinda Mantra and its energizing 
transformative effect. Although these three pindas, which bring about the paralysis that is 
diagnostic of initiation, are not mentioned in the TS we have, we do find a reference there to a 
pinda that specifically functions that way which is as follows: 


athaitat stobhakarn [k: -nam; kh: stobhaka] pindar [kh: pinda] matrkaksaradarbhitam [k: -tah; 
g: dabhitah] | 
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Gated ASTHMA: | 33 1 


fahr: wd wesc: | 
wafequegu AAR WETS 1 293 I 


sudhagnimaruto mandaparakalagnivayavah |l 212 11 
vahnisaudhasukiitagnivayuh sarve sasasthakah | 
etat pindatrayam stobhakari pratyekam ucyate 11 213 11 


Each one of (the following) three syllabic groups (pinda) is said to 
bring about paralysis, namely: (the one) composed of nectar (S), fire (R) 
and wind (Y); (the one consisting of) the slow one (D), the next one (DH), 
time (M), fire (R) and wind (Y); (the one made of) fire (R), moon (S), 
breath (H), the peak (KS), fire (R) and wind (Y). All (three) have the sixth 
(vowel U). (212cd-213) 


‘Nectar’ is S, ‘fire’ is К, wind is Y. In this way, (the first group Mantra 
is) SRYUM. ‘The slow one’ is D, the next one, which should be called ‘the 
snake’, is the letter DH. (Time,) which is death (antaka) that quells the vital 
breath, is M, fire is R, wind Y. In this way, (the second group Mantra is) 
DDHMRYÜM. Fire is R, the moon S, breath, the vital breath, which is Н, the 
peak is KS, fire is R, and wind is Y. In this way, (the third group Mantra is) 
RSHKSRYUM. The copulative compound (of the names for the letters) is 
aggregative. ‘АШ three of the group Mantras ‘have the sixth’, that is, are on the 
seat of the letter U, and are, by implication (arthdt), marked with the Point 
(bindu) etc. ‘Each one’ separately (can bring about this paralysis). This is the 
meaning. 

That is said there (in the Tantrasadbhava): 


‘Now, if in this way penetration (and possession) does not take place of 
(that disciple who is insensitive like) a stone, (the teacher) should lead him onto 
the path of awakening by means of one out of the three group Mantras. He 
should first extract one group Mantra with moon (S), fire (R) and wind (Y). The 
next one is conjoined with the snake (DH), the quelling of the vital breath (M), 
fire (В), and wind (Y).*™ The third is (made) with fire (R), moon (S), breath (H), 
the peak (KS), fire (R) and wind (Y). O beautiful one, all have as their seats the 
sixth (vowel) (U) and are marked with a dot (tilaka) (M). By means of (any of) 
these three separately, penetration by (Rudra’s) power takes place in the body.’ 


He now says what should be done here (for this initiation). 


‘Now, this is the pinda (mantra), crafted from mātrkā phonemes, that causes paralysis’ TS 5/8 lab 
“ Note that the first letter of this group Mantra i.e. D, which is called ‘the slow one’ (manda), is 
missing in this presentation, 
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Uitte! ad we eben q wq | 
web TAT цәй SAA: d 93% od 
этат! GT тат WENN: | 
атат Xd ua ааят RART d 34 d 
Wee тучи RT: | 
Ётїчтїтї farmer wapa 79: 1 226 | 


Saktibijari smytam yac ca nyasyet sarvangikam tu tat | 
hrccakre nyasyate mantro dvà svarabhüsitah \| 214 || 
japakusumasankasam caitanyam tasya madhyatah | 

уауипа pereritara cakram vahninà paridipitam ll 215 11 

tad dhydyec ca japen mantram namantaritayogatah | 
nimesardhat tu Sisyasya bhavet stobho na sarsayah | 216 II 


"S(The teacher) should (now) deposit the Seed of Sakti (the letter E) 
and the one called (the seed of Maya) with all its limbs (HRIM). (Then) 
Mantra (H) is deposited in the Wheel of the Heart, adorned with the twelve 
vowels, and in the middle of that is consciousness, which is like a China rose 
(/аракиѕита). (The teacher) should meditate on how the Wheel is impelled 
by the wind (Y) and inflamed by fire (R), and should repeat the Mantra in 
association with (the disciple's) name (uttered) in between (each repetition). 
(In this way,) the disciple is, without doubt, paralysed in half the twinkling 
of an eye. (214-216) 


‘The Seed of Sakti’, as that which is conjoined (to the following seed 
syllable.) is the seed syllable of the triangle (E), and the letter Ї is Maya, which 
is called ‘confusion’ (dambara). (The seed syllable of) Maya should be 
deposited ‘with all its limbs’ (i.e. as HRIM). One should think of the initiand in 
the middle (between) these two seed syllables. This is the meaning. ‘Mantra’ is 
the letter H, which is common (as H) to all Mantras. (Consciousness is in the 
middle) ‘of that’, namely the Mantra which is arranged in the form of a wheel, 
because it is conjoined with the twelve vowels, without (the four) neuter ones 
(i.e. r R 1 L)." That ‘Wheel’, (which is impelled by the wind (Y) and inflamed 
by fire (R),) is the entire group of Mantras including Vagbhava (AIM) and the 


"5 214-216 correspond to TS 9/277-279. There are two significant variants, TS 9/277ab 
(corresponding to 29/214ab) reads: 


Saktibijam [k: -bija] smrtar yac ca sarvangesu [kh: sarvagesu] ca vinyaset | 
TS 9/279cd (corresponding to 29/216cd) reads: 
nimisam yavad [k, kh, g: yāva] devesi tavat stobho na sarnsayah W279 V 
"There can be no doubt, O mistress of the gods, that paralysis (will ensue) within a twinkling of an 


eye.” 
Ж Read santhavarjasvara- or santhavarjam svara-. 
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rest, which is imagined (cintita) within and outside the initiand. This is the 
meaning. Thus, (the teacher) ‘should meditate on how’ (the Wheel) is 
encompassed all around externally, with wind, that is, the letter Y, and with fire, 
that is, the letter R. Energized (uddipita) by that in this way, the arising of the 
paralysis can become powerful. (He should repeat) ‘the Mantra’, that is, one 
amongst the three group Mantras, ‘in association with (the disciple’s) name 
(uttered) in between (each repetition)’. Thus, first the Mantra, then the name 
of the initiand, and then again the Mantra (and so on). 

That is said there (in the Tantrasadbháva): 


47 As is the case with the previous reference, this passage is also not found in the available 
manuscripts of the Tantrasadbhava. Although Jayaratha would like us to believe he is quoting 
from there, he has failed to identify 29/214-216 as a direct, almost literal, citation of TS 9/277- 
279. Instead, he has taken these verses to be derived from the passage he quotes in his 
commentary and commented on that. This error has led to a series of unjustified assumptions and 
mistakes, I have translated, as I must, in accord with Jayaratha’s commentary. The mistake can be 
detected by referring to the original source. Thus TS 9/277ab, corresponding to 29/21 4ab, reads: 


Saktibija [kh: -bijam] smrtam yac ca sarvangesu [kh: sarvagesu] ca vinyaset | 
“That which is known as the Seed of Sakti should be deposited in all the limbs." 
Accordingly, a correct translation of the first sentence would be: 


‘(The teacher) should deposit (on the disi 


ple's body) what is known as the Seed of 
Sakti, It (is the one to be deposited) on all the limbs.” 


There is no reference or allusion to the Seed of Maya (HRIM). There are several 
in the TS of the projection of the twelve vowels along with the Seed of Sakti for varying 
‚ in a manner similar to the one prescribed here. For example: 


srikantha prathamarn cakram bheditam dvadasasvaraih V 3 \\ 

anulomavilomena saktibijam tu vinyaset | 

ғайјауег [g: rajayet] padmagarbhena [kh: padyagarbhena] Saraddipasikhopamam [k, kh, g: 
Saradipa-] \\ 4 II 


cintayed [g: cintayet] hrdaye devi karnikantargatam ume [kh: -àntarga * m] | 

anantarh tad [kh: ta] dvitiyarh [k. g: dvitiya] syat svarair dvadasabheditam [kh: -Samabheditarn; 
g: svaradvá-] | 

Saktibijena [kh: -bijona] гат dipyarh dhyanar krtvà tu pürvavat 17 WTS 2/7 


anyonyavalitas caiva bheditair dvadasah [kh: -$a] svaraih | [g: ?] 
33b kh] rañjitāh [k, kh, g: rañjitā] saktibijena siddhyante varavarnini W 14 Wl [в: ?] 


“The first Wheel is that of Srikantha. Deposit the Seed of Sakti (there), conjoined with 
the twelve vowels, in the forward order and reverse. Like the flame of a lamp in autumn, colour it 
with the womb of the lotus (?). O goddess, think of it, O Umi, that located in the calix, it is in the 
heart.’ (2/3cd-4) 

2) “Ananta is the second one. It is conjoined with the twelve vowels. Having meditated 
(on that) as before, it should be energized with the Seed of Sakti. (2/7) 

3) ‘United with one another, they are coloured with twelve vowels, with which they are 
conjoined. O most excellent of ladies, they are successful by virtue of the Seed of Sakti.’ (3/14) 


bhairavah sabdarásis tu ddiksantasvarapatah | 
уатаз te saktibijena samputitvà prthak prthak V 81 I 
adiksantakramenaiva [g: -naiva] niyojanam udahrtam | 
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“(The teacher) should deposit the triangular (E) and Confusion (1) along 
with all (its) limbs (on the body of the disciple) and the Leader of Mantras, 
conjoined with the twelve vowels, in the Wheel of the Heart. The individual 
soul (within the heart), who shines like the (rising) sun at dawn, should be 
impelled by that (to move). He should be energized with the fire (of the letter R) 
and awakened by the wind (Y) as well. O fair lady, he should repeat the name of 
the disciple enclosed with the Mantra. Then, at that very moment, he who is 
intent on that comes (to enter a state of) penetration (and possession).” 


And (once possessed) in this way, how is his experience? Thus he says: 


STAR dad ea aed acd Раа: | 
Was: Чї ded Чет AG d чудо 9949 gi 
этїя HUP drum uw ovata | 


atmanam preksate devi tattve tattve niyojitah | 
уйға! prapte pare tattve ^ гада tv esa na pasyati 217 11 
anena kramayogena sarvadhvanam sa pasyati | 


“°© goddess conjoined (by the teacher) to (each) principle (one 
after another,) he sees (his own) Self (there within them,) until the supreme 
principle has been attained. Then he does not see (any more). By (this) 
gradual union (kramayoga), he sees the entire Path.’ (217-218ab) 


‘He sees’ ((his own) Self), that is to say, as it (becomes progressively) 
pure. (When he attains the supreme principle,) ‘he does not see (any more)’, 
because he is one with the perceiver. This is the meaning. 

Such an experience, which is the reason for (his) conviction (pratyaya), 
does not only arise within his own Self; (rather, it does so) also in (both) himself 
and others. Thus he says: 


HIN HAMATA TAM db 994 A 


athavà sarvasastranyapyudgrahayati tatksanàt V 218 11 


4) ‘Bhairava is the Assembly of Sounds because (his) nature is (the letters) from A to 
KS. Having encapsulated these letters, each separately, with the Seed of Sakti, it is called the act 
of tying together with the sequence (of letters) beginning with A and ending with KS.’ TS 6/81- 
82ab) 


It is clear from the context in 24/13ff. and the commentary that the seed of Sakti is S 
(also called the phoneme of nectar — amrtürna). However according to the TAv 5/77cd-78ab (77) 
the Seed of Sakti is E. Here this seems unlikely, as vowels are not normally combined with other 
vowels. It is more likely that it is S. But maybe Jayaratha is right in following his text, where 
Saktibija is the Triangle. The association with the Triangle (= the letter E) is but natural. It is also 
found in TAy 5/77cd-78ab (77). 
"* Instead of praptah param tattvarh read prapte pare tattve. This emendation is not only correct 
grammar, it also agrees with the text of the TS. See following note. 
* 217-218ab corresponds to TS 9/280-28 lab which reads: 
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“Or else, at that very moment, he (begins) to quote all the 
scriptures. (218cd) 


‘All the scriptures’, that is to say, (both those) he has heard and (those 
he has) not seen. 

If some (disciple) has a desire for some specific worldly enjoyment, (the 
teacher) should then impart the appropriate initiation for him. Thus he says: 


qrafa dat aaa: | 
Taras fingi FART I 92 1 
gfe afea mem: wads d 
зрната TAA ATT d 230 d 


prthaktattvavidhau аїкѕат yogyatàvasavartinah | 
tattvabhydsavidhanena siddhayogt samacaret || 219 11 
iti samdiksitasyasya mumuksoh Sesavartane | 
kulakramestir ādeśyā pañcāvasthāsamanvitā | 220 || 


“The (fully accomplished (siddha) yogi should initiate (the 
disciple) according to (his) aptitude, into the procedure prescribed for 
separate reality levels, by means of repeated practice of (each) reality level. 
(The disciple) who aspires to liberation and has been initiated (in this way 
as a spiritual son), should be taught the sacrifice (performed according to 
the) Kula liturgy (kulakrama), along with the five states (of consciousness), 


pasyate cütmanam devi tatve tatve niyojitah [k, g: — tam, kh: niyogitam] | 
yavat prapte [k, kh, g: prapta] pare tatve tavad evam [k, g: tavad eva] sa pasyati ll 280 ll 
anena kramayogena sarvadhvesu sa pasyati | 


*O goddess, conjoined (by the teacher) to (each) principle (one after another), he sees 
(his own) Self (there within them), until when the supreme principle has been attained, he sees in 
this way. By (this) gradual union (kramayoga), he sees within all the Paths." 

tāvad evam = "(he sees) in this way’. This is the reading in MS Kh. The other two 
manuscripts read fávad eva — ‘(he sees) just this much’. Both these readings make good sense. 
However, neither agree with the edition of the verse of the TA, where instead of ‘sa’ — ‘he’, there 
is ‘na’ ‘not’. This small variant changes the meaning significantly. If we accept that second 
reading, as we find in the edition of the TA, the meaning is that he does NOT see. Jayaratha 
apparently accepts this reading. Thus he writes: na pasyariti drastrekasvabhava eva bhavet | “he 
does not see (any more)’, because he is one with the perceiver.’ If the original reading was as 
recorded in the manuscripts of the TS (the oldest of which belonged to about the time Abhinava 
was alive), tàvad evam [k, g: tavad eva] sa pasyati has been altered to tadd tv esa na pasyati. This 
is rather clumsy Sanskrit, for normally, a preceding yavar is paired, as it is in the TS, with a 
succeeding tdvat. While reading tavad evarh (eva) for tadà tv esa hardly alters the meaning, the 
change from sa — ‘he’ to na — ‘not’, certainly does. Were it not for Jayaratha’s gloss, І would 
prefer to emend to the reading of the manuscripts of the TS. As it is, we cannot be sure that 
Abhinava himself did not make the change, if there was one. 
#0 218cd is a literal quote of TS 9/28 cd. There are no variants. 
?! Verses 219-220 аге a quotation of MV 11/40-41. For vaksyamánena karayet in 11/404, 
29/2194 reads siddhayogi samücaret; 11/41b reads —vartanam for —vartane in 29/22 b. 
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when abiding (in the practice that) remains (to be observed for the rest of 
his life). (219-220) 


The aptitude some (disciple may) have (for the practice concerning, for 
example,) the Earth principle in particular, is his desire to attain sovereignty of 
the world (pertaining to it). Some (other one may have a similar desire to 
become, for example,) Sadasiva. "The prescribed practice of the reality 
levels’ is the meditation (dhdrand) etc. (prescribed) for each (particular level). 
(He does this) ‘so that he may abide (in the practice that) remains (to be 
observed for the rest of his life)’. The meaning is that the reason (for this 
practice) is to (complete) what remains to be done for the remaining (part of his 
life) (Sesavrtti). 

(Now) he explains (how it is) 


элейе «ача әт жеч | 
FAA ATT: q 222 o 


jāgradādişu samvittir yatha уйа anapayini | 
kulayágas tathadesyo yoginimukhasamsthitah || 221 || 


The Kula sacrifice (is taught orally). It is in the mouth of the 
Yogini. It should be taught (to the initiate) in such a way that consciousness 
may (be realised to abide,) without waning away, in (all) the states of 
waking and the rest. (221) 


(Consciousness abides) ‘without waning away’, in the sense that it is 
its nature to be ceaselessly active, in accord with the view that *. . . . there is no 
state that is not Siva, ? 


ud этїї ded туч vet | 
fran spat етет: хеч: 1 223 и 
qa «Фа gem аєа тат | 
хач] vm wed 1 233 I 


sarvam jagrati kartavyam svapne pratyekamantragam | 
nivarya supte miilakhyah svasaktiparibrmhitah W 222 || 
turye tv ekaiva dūtyākhyā tadatite kulesita | 
SvaSaktiparipiirndnam ittharh püjà pravartate | 223 11 


* брка 2/4b (= 29b). Verses 28 and 29 read together: ‘Everything arises out of the individual 
soul, and so he is all things, because he perceives his identity with the awareness (he has) of them. 
Therefore, there is no state of the thoughts of words or (their) meanings which is not Siva. It is the 
enjoyer alone who always and everywhere abides as the object of enjoyment.’ I would have 
thought that citing SpKa 3 would be more appropriate here. It says: ‘Even when division prevails 
due to the waking and other states, it extends through that which is undivided by them 
(tadabhinna), because the perceiving subjectivity forever remains true to its own nature.’ 
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In the waking state, all (the Mantras) should be (worshipped 
together). When dreaming, each Mantra (one at a time). Having set (them 
all) aside in deep sleep, (he should worship) what is called the ‘Root’ (of all 
of them), intensified by its own powers. In the fourth state, just the one 
called ‘Diti’, and in the state Beyond the Fourth, the Lord of Kula. Such is 
the worship (рӣја) of those who are completely full with their own energies. 
(222-223) 


Here (according to this teaching), nonduality arises in the states of 
waking and the rest in concomitance with the (progressive) cessation of duality. 
Thus, one should apply the entire range of Mantras as the object of worship in 
the waking state (in which duality prevails). The same (should be done) in the 
dream state also, however (in that case,) each one which is preferred for worship 
(is worshipped) one (at a time,) making Рага and the rest its basis." This is the 
meaning. In the state of deep sleep, all the range of Mantras that are the 
attendant entourage (of the root Mantra) are set aside, and then only the three 
powers, Para and the rest, and the three Bhairavas linked to them, and the lord 
and mistress of Kula, should be worshipped (together). In the same way, just the 
one Kulesvari (is worshipped) in the Fourth state, and in the state Beyond the 
Fourth, just Kulesvara. 

He transposes the same (teaching) elsewhere. 


frosenfe a yah udine | 
эттен TAS qui ETAT p 95% 1 


pindasthadi ca piirvoktam sarvatitavasanakam | 
avasthapaficakam proktabhedam tasmai nirüpayet |l 224 || 


(The teacher) should (also) describe to him the group of five states 
taught previously," beginning with the Corporeal (pindastha) to the All 
Transcendent (sarvatita), and (their) subdivisions taught (with them). (224) 


(These five states were) ‘taught previously’ in Chapter Ten and the 
‘subdivisions taught (with them)’ as being the domains of the yogi and the 
man of knowledge (jfidnin). (This should be described) ‘to him’, that is, (to the 
disciple) who has been fully initiated and aspires to liberation. 

Now after (teaching) the initiation, (he goes on to) talk about the 
consecration of the adept and the teacher, as announced (previously). 


The Consecration (abhiseka) of the Adept and the Teacher 


MAFA PIG Tera 1 
area fad ннн і 334 и 


279 In other words, Рага (SAUH) and the other root mantras should be recited before that mantra. 
+ See above, 10/227cd ff., which is based on MV 2/36-46. 
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ares чачат 9. | 
Boreas чеги Ug ufu Өй a 338 1 
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apdfevenfefuser aque EA 1 3341 
TIS AT WA упач Beat | 
тетү йя теч і 22 11 


südhakasya bubhuksos tu samyagyogabhisecanam | 
tatrestva vibhavair devan hemadimayam avranam || 225 I| 
dipastakam raktavartisarpisdpiirya bodhayet | 

kuldstakena tat рӣјуат Sankhe capi kulesvarau || 226 11 
Gnandamrtasampiirne sivahastoktavartmaná | 

tenábhisificet tam pascàt sa kuryan mantrasádhanam | 227 11 
acáryasyübhiseko ‘yam adhikaranvitah sa tu | 

kuryat pistadibhis саѕуа catussastir pradipakan 228 11 
astastakena рӣјуйѕ te madhye pragvat kulesvarau | 
Sivahastoktayuktyaiva gurum apy abhisecayet | 229 Il 


“Consecration into (the practice of) yoga befits the adept (sadhaka) 
who desires worldly benefits. There, (this is done as follows). Once the god 


“#5 29/225-229 is an expanded paraphrase of MV 11/42-45 with some significant additions to 
enhance the Kaula character of the consecration. For example, whereas the MV states that Siva 
should be worshipped in the conch, Abhinava states that it is the Каша couple — Kuleévara and 
Kulesvari - who should be worshipped there, as well as in the midst of the sixty-four lamps. Here 
is an example of how Abhinava surreptitiously expands the ritual procedures in the MV. Note that 
he does not refer his reader to his source. May this be because he does not want these additions 
and changes to be noticed? Or else, it is possible that Abhinava had such a strong sense of the 
efficacity of the ritual procedures based on and derived from the MV that he feels no need to 
establish the validity of the rites he is teaching. The passage in the MV) says: 


bubhuksostu prakurvita samyagyogabhisecanam | 

tatrestva piirvavaddeham vistirnair vibudhair (> vibhavair) budhaih (?) \\ 42 11 
hemadidipakan astau ghrtenarunavartikan | 

kulástakena sambodhya sivan Sankhe prapüjayet Il 43 W 
sarvaratnausadhigarbhe gandhámbuparipürite | 

tenübhisecayet tar tu Sivahastoktavartmand \ 44 || 

ücáryasyübhiseko ‘yam adhikarapadanvitah | 

kuryat pindadibhis (> pistadibhis) tadvac catuhsastim pradipakün W 45 11 


"(The teacher) should perform the consecration into (the practice of) yoga, which is 
proper (samyak) for one who desires worldly benefits. There (this is done as follows). Once the 
wise with extensive financial means have worshipped the deity as before, (the teacher should fill) 
eight lamps made of gold or the like that have red wicks with clarified butter, and light them with 
(the utterance of the Mantras of the Mothers of) the Eight Kulas and, having done so, Siva should 
be worshipped in the conch. (The conch should) contain all the jewels and herbs and be well filled 
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has been worshipped with (whatever financial) means (one can afford),"* 


(the teacher) should fill eight lamps with clarified butter and light them. 
(They should be) without defects, made of gold" or the like, and have red 
wicks. (The lamps) should be worshipped with the (Mantras of the Mothers 
of the) Eight Kulas. So too, the two Lords of Kula"* (should be worshipped) 
in a conch filled with (wine, which is) the nectar of bliss. (The teacher) 
should sprinkle (the disciple) with that in the manner taught (for the rite 
of) Siva’s hand. Thereafter he should engage in the practice of Mantras 
(mantrasadhana) (and attain mastery over them). (225-227) 

(Now comes) this, the consecration endowed with authority, of the 
teacher (who receives it thereby). One should fashion sixty-four lamps with 
a mix of sacrificial substances (pisfadi)"" and the like. They should be 
worshipped with the eight groups of eight (yoginis)"" and, in the middle, as 
before, the two Lords of Kula. (Then) the teacher should also be 
consecrated by means of the method taught previously of Siva's hand. 
(228-229) 


(Consecration into (the practice of)) ‘yoga’ is (not exclusively into that, 
but it is) predominantly based on it. ‘There’ means with regard the consecration 
into (the practice of) yoga. ‘The conch’ is a human skull (mahasanka). (The 
consecration is performed) ‘by means of the method taught previously of 
Siva’s hand’, that is, by the process (krama) of drawing along power (and 
infusing it into the initiand). (The teacher should sprinkle him) ‘with that’, that 
is, the conch (full of wine). ‘He’ is the adept who desires worldly enjoyment. 
By the words ‘a mix of sacrificial substances (pisfadi) and the like’ is meant 
the clay from an anthill and the like. (The two Lords of Kula should be 
worshipped) ‘as before’, that is, as present in the conch. 


(Now,) what happens (as a result) of the two being consecrated in this 
way? With a desire to remove this doubt, he quotes from scripture. 


with scented water, (The teacher) should sprinkle (the disciple) with that in the manner taught (for 
the rite of) Siva’s Hand. (Now comes) this, the consecration endowed with the post of authority of 
the teacher (who receives it thereby). In the same way one should fashion sixty-four lamps with 
dough and the like.’ MV 11/42-45 

6 The offerings may be many or just a few. Even just water and darvd grass is acceptable if the 
initiand is poor. See above, 15/37ab. 

477 The same expression — hemadimayam avranam — is used with regards to the sacrificial jar 
(kumbha) in MV 10/3ab. 

47% The two Lords of Kula are Kulesvara and Kules 
9 Pista’ literally means ‘that which has been kneaded’, and so commonly denotes flour, meal, or 
anything ground, pastry, a cake. In this , according to Jayaratha it means clay made from the 
soil of an anthill. The printed edition of the MV reads ‘pir ‘a ball (of rice) etc.’, but this is 
clearly a scribal error for pistadi. The MV nowhere mentions offerings of Каша substances. But 
given Abhinava’s predilection for Kaula ritual, it is possible that he intended that they be kneaded 
into the clay or dough with which these lamps are made. 

5% Note that the adept is empowered by the Eight Mothers of the Kulas, whereas the teacher is 
empowered by the sixty-four Yoginis. The latter is the expanded version of the former, in which 
all the powers are active. Cf. TA 29/52-54. 
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этїї eatin g | 
fafedt ramen qenfamer Ча и 230 и 


abhisiktavimavevam sarvayogiganena tu | 
viditau bhavatas tatra gurur moksaprado bhavet | 230 Il 


(These two,) consecrated in this way, are known (and honoured) by 
all the host of yogis. There, (out of the two), it is the teacher who bestows 
liberation." (230) 


In order to explain the implicit meaning of the last quarter verse“? here 
(in this context), he says: 


rege: Teer ou fad. анат | 

треї: wn: rp A GERNE 1 93% 1 
À: pesar fifi were | 

та ч fate cataract oft и 232 1 


tatparyamasya pádasya sa siddhih samprayacchati | 

gurur yah sádhakah prak syad anyo moksam dadaty alam || 231 11 
anayoh kathayej }ййпат trividhar sarvam apy alam | 
svakiyajnam ca vitaret svakriyakaranam prati | 232 1 


The implicit sense of this quarter verse (pada) is that the teacher 
who was previously an adept bestows (yogic) accomplishments, whereas the 
other (who is a teacher from the start) is capable of giving liberation. (Even 
so, their teacher) should impart all the knowledge of three kinds to both of 


them, and give his own consent (ajfía) to the performance of their own 
(respective) rite (of initiation). (231-232) 


This is the implicit sense here, namely, he who out of these two is a 
teacher, having previously been an adept, gives to others just (yogic) 
accomplishments. “The other’, who is a teacher from the first, because he is 
much more excellent (that the former) having first given (yogic) 
accomplishments, also (bestows) liberation. Although it is taught that one who 
has been initiated with an initiation *with seed' and aspires to liberation is a 
teacher, even so, that applies to one engaged in ritual (karmin), whereas this 
applies to a man of knowledge. (But even so.) there is no contradiction. (The 
knowledge that is) ‘of three kinds’, Individual (anava), Empowered (sakta), 
and Divine (Sambhava). "Their own (respective) rite’ is initiation etc. 


197 29/230 is a literal quotation of MV 11/46 with no variants. 

“© The literal meaning of turyapáda is ‘the fourth quarter’ of the verse. This is where he says 
‘There (out of the two), it is the teacher who bestows liberation’. 

А9 29/232 is a literal quotation of MV 11/47. The printed edition reads dadet for vitaret, which 
means practically the same. 
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He explains the same by means of another procedure (krama) also. 


"zm SROs Wm 9: WH: ТЯ: | 
WT WATT THAT 1 933 1 
Wap dur атаса yug gRIHISUTHO | 
"pré ade ifa TE: 3v 
ч ча WU «өзө: чї ЫЧ: | 
fat wee таба 1 234 и 


satkam karanasamjham yat tathà yah paramah sivah | 
закат bhairavanathena tad astakam udahrtam || 233 || 
pratyekam tasya sdrvdtmyam paSyams їйт vrttim atmagam | 
caksurüdau samkramayed yatra yatrendriye guruh | 234 11 
sa eva pürnaih kalasair abhisekah parah smrtah | 


vind bühyair apity uktam Sriviravalibhairave \ 235 || 


It is said in the venerable Viravalibhairava™ that (in this 
procedure), ‘the group of six called the causal forces (karana),"^ and he 
who is Supreme Siva, along with Lord Bhairava (Bhairavanátha), are called 
the group of eight. The teacher, perceiving that each one (of the eight) is of 
the nature of all (the others), and that that condition (vrtti) is present within 
himself, should transfer it into (each of one of) the senses (of his disciple), 
beginning with that of sight, wherever (and whatever) it may be. This alone 
is considered to be the supreme consecration, which is (performed) with 
(just these inner) jars full (of the essence of consciousness), without (making 
use of) outer ones also." (233-235) 


(The six causal forces are) Brahma, Visnu, Rudra, Ї<уага, Sadasiva and 
Anasritasiva. The thirty-sixth (principle) is Supreme Siva. Lord Bhairava is the 
full (perfect and complete) nature, who is commonly designated by such terms 
as the ‘thirty-seventh’ (principle). Each one of (this) group of eight is of the 
nature of all (the others), and so manifests in a condition (vrtti) which consists 
of (these) sixty-four (modalities). Having made that (condition) present within 
himself, ‘the teacher’ ‘should transfer" it ‘into (each of one of) the senses’ of 
(his) iple, who is to be consecrated by means of the channel of his own 
senses ‘beginning with that of sight’. (In other words,) he should bring about 
the realization (within his disciple) of (his) oneness with that. That is 
‘considered to be the supreme consecration’ by our teachers, because it is 
quite different from the external (consecration, which is inferior). It (is 
performed) without (anything) external by (making use of just these) inner jars, 
that are such because they have been filled with the juice (of the aesthetic 


4% The passage that extends from 29/272cd to 281 appears to be an account of the procedure for 
this form of initiation. Abhinava introduces it saying that it is from the Virdvalikula, thus 
confirming that Virdvalibhairava is another name for the Viravalitantra. 

55 See above, 8/9-10 and note 8,25. 
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savour) of consciousness. The point is that (this consecration) is recommended 
as the one that should be performed. 

Having explained the procedure for this kind of consecration, wishing 
to teach the one mentioned previously," which consists of piercing (the inner 
centres), he begins to talk about that (kind of) initiation. 


The Initiation by Piercing the Inner Centres (vedha) 


че us 9 WaT TS: | 
Четте iep AAT I 235 d 


sadya eva tu bhogepsor yogat siddhatamo guruh | 
kuryat sadyas tathabhistaphaladam vedhadiksanam | 236 11 


But for one who desires worldly benefits (bhoga) immediately, a 
teacher who is completely perfected (siddha) by Yoga should perform the 
initiation by ‘piercing’ (vedhadiksa), which immediately grants fruits in 
accord with (one's) desire. (236) 


(The teacher who is) ‘completely perfected (siddha) by Yoga’ is one 
who has been made fit here (to do this) by well-practiced Yoga. As he will say: 


"It must be performed by (a teacher) who is well-practiced.”**” 


By ‘piercing’ is meant the splitting apart (bhedana) of the Wheels 
(cakra), supports (adhára) and the rest, by the progressively higher (upward 
movement brought about) by the power of vital breath of the centre 
(madhyamapranaSakti). As he will say (in the next verses): 


*... by whom the disciple is made to enter (progressively) ever higher 
(levels,) and an (outer) validatory sign (pratyaya) certainly (dhruvam) arises, 
(testifying to) the piercing of (the disciple’s) cakras (cakrasaribheda).''5* 


It is said with the same intended sense: 

“Опе should, having resorted to the jewel of one's own self, deposit the 
energy Heruka. (This) is called the ‘piercing’ that is the means (karana) to sever 
bondage.’ 

He says that very thing. 


WT ч age ая aa ат | 

a CHRIST DHT ӘТ Ә Та: | 230 d 
farre aria 599 ya: | 

6 See verse quoted above in TAv ad 29/201ab. 


* Below, 29/237c. 
*** Below, 29/237d-238ab. 
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vedhadiksà са bahudhd tatra tatra nirüpità | 
sa cabhyasavata karya yenordhvordhvapravesatah | 237 11 
Sisyasya cakrasambhedapratyayo jayate dhruvah | 


The initiation by piercing (vedha) has been described in various 
places (in the scriptures) as being of many kinds. It must be performed by 
(a teacher) who is well-practiced, by whom the disciple is made to enter 
(progressively) ever higher (levels) and an (outer) validatory sign 
(pratyaya) certainly (dhruvam) arises, (testifying to) the piercing of (the 
disciple's) cakras (cakrasaribheda)."* (237-238ab) 


The well-practiced (teacher is he) 'by whom' (the disciple is made to 
ascend to progressively higher levels). 

What happens by his being (pierced) in this way? With this doubt in 
mind, he says: 


imm fats: 
уепапітааіќа siddhih ........ 


By virtue of this, (he acquires) the (yogic) accomplishment of 
making himself small at will (anima) and the rest. (238c) 


Otherwise, if on the contrary entry into (progressively) higher (levels) 
does not take place, it becomes, as scripture (teaches), a repository of 
impediments and the like. Thus he says: 

Arora sp ART 1 236 d 
элбетте ANTAN wa ur | 


frimàlàyam ca codità || 238 11 
ürdhvacakradasalübhe pisacavesa eva sa | 


(However, it is stated in the venerable Ratnamaia that if the state of 
the upper Wheels is not attained, that (accomplishment is in actual fact) 
just (the result of) possession (avesa) by a demon (pisaca). (238d-239ab) 


As is said there (in the Kularatnamálà): 


49 One could translate the compound cakrasambhedapratyayah as ‘the insight that arises by 
piercing the wheels’. But in this context, the piercing of the wheels is not meant to generate 
insight; rather, it gives rise to the eight yogic accomplishments (siddhi), making oneself small at 
will and the rest, as indicated in the following line. There are two possible goals and results of this 
practice. One is liberation attained by developing insight (jfidna), and the other the acquisition of 
such attainments. Here the latter is clearly indicated as taking place by experiencing the piercing 
of the wheels. Dupuche (2003: 325 n 212b) notes that if pratyaya is taken as ‘absorption’ (avesa) 
and dhruva as anuttara, it would mean ‘he reaches the highest absorption’, But this too, for the 
same reason, is probably not meant. Rather the pratyaya in his case is the outer, visible sign of 
attainment. 
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‘O fair-faced one, if the lower states progress upwards, that is itself the 
state of the plane of liberation and the vessel of knowledge. (But) if the states of 
the upper wheels become (those of the ones) below, then that is (in actual fact) 
possession by a demon, and is the cause of obstruction. 


It has been said to be of many kinds, which he (now) describes.” 


A) Initiation by Piercing According to the Kulagahvara*” 


FTES TAHT | 3239 1 
Чет fret rper wafer | 


mantranadabinduSaktibhujangamaparatmika 11 239 |1 
sodháà Srigahvare vedhadiksokta paramesina | 


The Supreme Lord has said in the venerable Gahvara that the 
initiation by piercing is of six kinds, namely: (piercing by) Mantra, Sound 
(пайа), the Drop (bindu), the empowered опе (sakta), the serpent (bhujanga 
of Kundalini), and supreme (para). (239cd-240ab) 


That is said there (in the Kulagahvaratantra): 
"The piercing by Mantra, the one called Sound, after that comes the 


piercing by the Drop, the empowered one, the piercing by the snake, and the 
supreme one, which is said to be the sixth.” 


By being six, they serve here as the cause that encompasses (and brings 
about) the purification of (the six-fold) Path (collectively). As is said (in the 
Kulagahvaratantra): 


“О beloved, the group of six should purify the Path by means of the 
consciousness that pierces (vedhabodha).' 


“ According to Swami Lakshmanjoo (2006: 70), the downward movement from the higher to the 
lower Wheels takes place in the case of a yogi whose vital breath has entered the Middle Abode 
and risen through the Wheels, but who does not practice with the intense devotion and extent of 
time required. He quotes Yogasütra as saying: sa tu dirghakdlanairyyantaryasatkarasevito 
drdhabhümih ‘Once having practiced for a long time without a break and with devotion (satkāra 
lit. respect"), the plane (of yogic attainment becomes) stable." 

^"! Abhinava now goes on to quote a passage drawn from the Kulagahvara concerning the six 
kinds of initiation by piercing, in 29/239cd-241ab and 243cd-254ab. 241cd-243ab is drawn from 
the Diksottara. This is followed by a long passage drawn from the Virdvalikula on the same 
subject, that extends from 254cd to 281. The passage drawn from the Kulagahvara is also found 
with variants in KuKh 31/11cd-26. 

52 This passage extends from 29/239cd to 254ab. 

“° This verse corresponds to KuKh 31/11cd-12ab. There the last quarter reads param vedham 
udahrtam instead of parar sastham udāhrtam. 

^^ Jayaratha does not name the source of this line, but judging from the context, it is most 
probably the Kulagahvara. 
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He (now) quotes that book (i.e. the Kulagahvara) both literally and 
(paraphrases it) in accord with (its) meaning: 


1) The Piercing by Mantra 


эчте AMA THATS | vue di 


STD TIED PAA | 


jvalakulam svasastroktam cakram astarakadikam V 240 11 
dhyatva tenasya hrccakravedhanün mantravedhanam | 


1) Once (the teacher) has visualized the wheel, full of flames, of 
eight spokes (or whatever number) is taught in his own scripture, he 
pierces the Wheel of (the disciple's) heart with that. Thus, it is (called) 
piercing by Mantra.” (240cd-241ab) 


(It is) ‘his own scripture’, as the one which (he should) follow. (He 
pierces the heart of the disciple) *with that', that is, for example, with (the 
Wheel of) eight spokes. ‘The Wheel of the Heart’ is where the Self (atman) 
that is contracted by the object of thought (cetya) is perceived, because that is 
where it is located. 


As is said (in the Kulagahvaratantra): 


"*"Then having meditated on the most excellent wheel with eight 
spokes, or else the one with twelve spokes, full of flames, in accord with the 
procedure prescribed by one's own scripture, he should pierce the other person's 
mind. (This is) said to be piercing by Mantra (mantravedha).' ”” 


5 The spokes of the wheel and the centre are populated by mantras that ‘pierce’ the di 
“6 Abhinava's paraphrasis of this passage helps to explain it. The ‘other person's mind 
by piercing the Wheel of the Heart with the Wheel the teacher has imagined. Perhaps this 
association with the mind — manas — which common didactic etymology perceives to be the first 
part of the word ‘mantra’ that ‘saves (tra) the mind’, is why this kind of piercing is given this 
name. Otherwise, we may understand that the Wheel the teacher imagines is full of the flames of 
the mantra or mantras within it. 

Perhaps a better way to understand what has happened emerges by comparing 
Jayaratha's literal citation of the Kulagahvara with Abhinava's paraphrase of the same. We 
observe that Abhinava has modified the original significantly. The teacher, according to him, 
pierces the Wheel of the disciple’s Heart, not the mind, stated in the original. Perhaps the 
difference is only apparent. The Heart is generally considered to be the seat of the mind, and so 
can be taken to be equivalent. In other words, Abhinava has explained the text by altering it. But 
this is probably not what Abhinava intended because, according to him, it is Sound (ndda) rather 
than Mantra that pierces the mind (TA 29/244a). Perhaps he tried in this way to distinguish 
between the sphere of operation of the two forms of piercing. Jayaratha appears to endorse this 
view when he says that the Wheel of the Heart ‘is where the Self (ürman) that is contracted by the 
object of thought (cetya) is perceived, because that is where it is located. Thus, Jayaratha 
understands ‘mind’ mentioned in the original citation to mean the individual soul, because it is 
this that is normally said to reside there. 

#7 The Sanskrit here reads: 
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He (now) also talks about the same (piercing by Mantra, done) with a 
different process (krama). 
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akararn navadhà dehe nyasya sarikramayet tatah | 241 11 
nyasayogena śişyāya dipyamanam maharcisam | 
paSastobhat tatas tasya paratattve tu yojanam | 242 11 

iti diksottare drsto vidhir me aribhunoditah | 


Having deposited the letter A** nine times on (his) body, (the 
teacher) should then transmit it, shining with great lustre, to the disciple by 
depositing it (on his body). Then (the disciple's) bonds are paralysed and so 


jvalakulam tato dhyátvà astaram cakram uttamam | 
dvddasaram atho vapi svaSastravidhiyogatah W 
paracittam vedhaniyarh mantravedha udáhrtah | 


"Then, having meditated on the most excellent wheel with eight spokes or else the one 
with twelve spokes, full of flames, in accord with the procedure prescribed by one’s own 
scripture, he should pierce the other person's mind. (This is) said to be piercing by Mantra 
(mantravedha)." 


Compare the version in the Kumdrikakhanda of the Manthünabhairava: 


jvalamalakulam dhyayet sadaram cakram uttamam | 
dvadasare ‘thava vyaptih Svasakumbhakayogatah ll 
param сїйат prabodhavyam mantravedham udührtam | 


‘One should visualize (dhydyet) the excellent wheel with six spokes surrounded by a 
garland of flames. Or else, (one experiences) pervasion (vyapti) within the Twelve-spoked 
(Wheel) in conjunction with the retention of the breath. (The teacher) should awaken the mind of 
the other is disciple). (This) is said to be the Piercing with Mantra.’ KuKh 31/13-14ab 


The KuKh has replaced the eight-spoked wheel of the original with a six-spoked one. 
The intention here seems to be to adapt this practice more closely to the Wheels in the body of the 
Six Wheel system, to which the KuKh is committed. The Kulagahvara, or indeed any of 
Abhinava's sources, do not know this system of Six Wheels, that originated in the Kubjika 
Tantras, to become the well-known standard set in Каша Tantras after the 13% century. According 
to this system, the Wheel of the Self-supported (svadhisthana), between the navel and the 
genitals, is said to have six spokes, and the Wheel of the City of Gems (manipura) has twelve. 
According to the Kubjika Tantras, Kundalini can be awakened from either of these two places. 
She rises up through the central channel transported by the current of the upward moving breath 
that flows between exhalation and inhalation when they have come to a halt. This takes place in 
both the teacher and the disciple. The energies of teacher and disciple are harnessed together, so 
that when the teacher raises his Kundalini, the same occurs in his disciple. The teacher awakens 
the mind of his disciple in this way by filling it with the energy of Kundalini. 
4% Emend акағат to akaram in accord with the reading in the Diksottara, 
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he is united with the Supreme Reality.” This is the procedure (I have) seen 
in the Diksottara, taught to me by Sambhunatha. 241cd-243ab 


(The deposition is done) nine times, because the various apertures of the 
body (are nine). (The teacher deposits the letter ll nine times) ‘on the body’, that 
is to say, on his own (body). (It is transmitted to the disciple) ‘by depositing it 
(on his body)’, and so by abandoning it (there, it abides) ‘shining’ ninefold 
‘with great lustre’. By (saying that, he) indicates its capacity to paralyse the 
(disciple’s) fetters.” 


*? Verses 241cd-243ab is inspired by Diksottara 10/47-51, which says: 


krtvà sütramayàn pagan navatmendbhimantritan | 
uccürya navatattvani akürena tu bheditan \\ 47 W 

mürdhni kanthe ca hrdaye nabhir üruh Каз tathà | 
janghe gulphe tatha pāde sarvatra viniyojayet \\ 48 1 
bahubhyam hastayos caiva sarvadehan tu vestayet | 
navátmanühutisatam arena pátayet || 49 11 

vidyate na tu devesi pascac chiinyena homayet 1р. 964) 
sdnnidhyabandhanarthan tu evar bhavati Sobhane | 50 ll 
badhvà pásam yathà пуйуат chedanaii ca tathocyate | 
yojitavyarh (> vyah) sive pascat putrako desikena tu W51 11 


‘Having consecrated the fetters, represented by threads, with — Navütman 
(HSKSMLVRYUM), and uttered the nine realities (of the letters of which it consists) conjoined 
with the letter A, apply it everywhere onto the head, throat, heart, navel, thigh, hip, shank, ankle 
and foot, along with the arms and on the hands. Envelop all the body (with it). (Offer) a hundred 
oblations with Navatman, making (them) fall (párayer) (into the fire) with ‘svaha’. О goddess of 
the gods, after that, when (the thread) is no more, offer an oblation without it, in ‘order that (the 
deity’s) presence is fixed in this way. О fair lady, having bound (the disciple’s) fetter as it should 
m done, it is said to be severed in this way. After that the teacher should conjoin the apprentice to 

iva." 


The verses that follow are drawn from Kulagahvara, which is a Trika Kaula source. The 

form of initiation it teaches takes place by piercing (vedha) centres within the subtle body, rather 
than by an ascent through the hierarchies of the Six Paths, as taught in the Siddhantas. The 
Diksottara does not teach this kind of initiation, which Abhinava says is a ‘secret teaching 
(29/254cd) (i.e. Kaula). Even so, Abhinava refers to the Diksortara here to attest that this kind of 
initiation does have an equivalent in the Siddhanta, although admittedly, the Diksottara is an 
anomalous Siddhànta in many respects. The initiations by piercing characteristically bring about 
‘pasastobha’ — ‘paralysis of the fetters’. The Diksottara calls it a "binding of the fetters’, stating 
clearly that this amounts to the severing of the fetters (pasacheda). 
59 Jayaratha did not have access to the Diksottara to see what it has to say, as we do. It is clear 
from the passage Abhinava had before him from the Diksottara, reproduced in the previous note, 
that Jayaratha’s interpretation is not correct. Nonetheless, just for the record, it is worth analysing 
Jayaratha’s interpretation of it. According to him, this deposition is done nine times, because the 
apertures of the body are nine. These are commonly said to be the two ears, the two eyes, the two 
nostrils, the mouth, the genitals, and the anus. As Jayaratha understands it, the method here is that 
the teacher penetrates the disciple’s body with the sound of A (sic A), after it has been energized 
by entering into the teacher's own pure body through its nine cavities. This flaming energy of 
mantric sound first annuls (‘paralyzes’) the binding power of the fetters that constrain the disciple, 
and so, as there is nothing to prevent it anymore, he is united with the deity, 
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2) The Piercing by Sound 
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пааоссағепа nadakhyah srstikramaniyogatah \\ 243 II 
nàdena vedhayec cittam nadavedha udiritah | 


512) (The piercing) called Sound is done by the utterance of Sound, 
applied in the sequence of emanation.*” (The teacher) should awaken the 
mind (of his disciple) with Sound. (This) is said to be the Piercing by 
Sound.“ (243cd-244ab) 

2) ((The piercing) called Sound is done) ‘by the utterance of Sound’. 
The seed of Sound, which is a long (vowel, is denoted here) by the word 
‘Sound’. “The sequence of emanation’ is (the Malini alphabet,) beginning with 
N and ending with PH. ((The teacher) should pierce the mind (of his disciple)) 
‘with Sound’, that is, with the energy of Unstruck Sound (anackakalà), which 
is being (continuously) uttered (spontaneously) by itself. That is said (perhaps in 
the Kulagahvara ??): 


"Uttering a long Sound, Sound should be transmitted into Sound. 
Uttering (the letters of the Malini alphabet,) beginning with N and ending with 
PH, (the teacher) should purify the Path of the Letters. (Thus,) O goddess, (the 
teacher) should pierce (his disciple) with Sound. (This) is said to be the Piercing 
with Sound.’ 


3) The Piercing with the Point 
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bindusthanagatam cittam bhriimadhyapathasamsthitam || 244 || 
hrllaksye và mahesani bindum jvalakulaprabham | 
tena saribodhayet sádhyam bindvakhyo ‘уат prakirtitah \\ 245 11 


“l Next Abhinava returns to the Kulagahvaratantra. He continues with the next topic, following 
systematically the order of presentation there. This is the Piercing with Sound, which is missing in 
the KuKh. This may be due just to an accidental loss in some stage of its transmission, or may 
have already occurred in a phase of its redaction. Perhaps the copy of the text the author of this 
section incorporated into his work was lacunose. It is also possible that alterations we notice in the 
remaining verses of this passage in the KuKh are an indication that the Piercing with Sound has 
been omitted on purpose, with the intention of making the progression through the Wheels more 
systematic. 

5? This is the order of the Malint alphabet, which is here generically called Sound. See 
Jayaratha's commentary, 

S The text here appears to be corrupt or incomplete. 
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3) The mind is present in the location of the Bulb™ (in the base of 
Susumnà). It is situated on the path between the eyebrows, or else, О Great 
Goddess, in the target within the Heart. (The teacher) should awaken*5 
(his) disciple (sadhya)™ with that Drop (in these places), its light (brilliant 
with blazing) flames. (This) is said to be (the initiation) called (the Piercing 
with) the Point. (244cd-245) 


3) (The statement that the mind is) ‘where the Drop is located’ is 
explained (by saying that it is) 'situated on the path between the eyebrows'. 
*The mind' (meant here is the one) associated with the disciple, which implies 
(arthat) that it is penetrated by the Drop. (By referring to) ‘the Drop’, (he 
means) implicitly (arthat) (that the teacher pierces the disciple with it) once he 
has contemplated it (in one or other of these two places). That is said: 


"Having entered the mind of (his) disciple by contemplating the Drop 
in between the eyebrows, the heart, or the bulb (in the base of ѕиѕитла), (the 
teacher) should pierce (it) by the piercing of the Drop.’ 


5 Read on the basis of the citation Jayaratha supplies, kandasthána- ‘location of the Bulb’ for 
bindusthüna- ‘location of the Point’. In this way, the Point is in three places, as the passage cited 
by Jayaratha says, namely, in the Bulb, which is in the base of Susumna, in the heart, and in 
between the eyebrows. However, it appears that the citation is not from the Kulagahvara (see 
following note). If so, the case for this emendation is weakened. 

5% One could perhaps emend saribodhayer ~ ‘should awaken’ to sa/vedhayet — ‘should pierce’. 
This emendation makes sense, but is not supported by the reading in the equivalent verse in the 
KuKh. 

5% The word ‘sddhya’ refers to the disciple as ‘one who is to be subdued’, 

50 The Sanskrit here reads as follows: 


bhrümadhye hrdaye vátha kande và bindubhàvanát | 
ittarn tu bindubhedena vedhayet W 


It seems that Jayaratha is not quoting from the Kulagahvara here. This is because the 
equivalent verse in the KuKh, which is drawn from there, closely resembles Abhinava's citation, 
whereas this one does not. In the KuKh we read: 


hrccakre ca mahesani bindujvalakulaprabham | 
tena sarnbodhayec chisyarn binduvedham udāhrtam W 


*O Great Goddess, there is a light in the Wheel of the Heart which is full of the flames 
of the Drop. One should awaken the disciple with that. This is said to be the Piercing with the 
Drop.’ KuKh 31/14cd-15ab) 


Note the change from ‘the target within in the Heart’ (Arllaksye) to the ‘Wheel of the 
Heart’ (hrccakre). It appears that the redactor of the KuKh made this change intentionally to 
accommodate the system of Six Wheels (safcakra). The Piercing by Mantra in the scheme 
presented here relates, as we have seen, to the Wheels of the Self-supported (svádhisthüna) and 
that of the City of Gems (manipura). The Piercing by the Drop, the next form of piercing, relates 
to the next Wheel, which is that of the Heart. Perhaps, in order to adhere to this system, the 
redactor omitted the first line reported by Abhinava. The procedure in the original source allows 
for this kind of ‘piercing’ to take place optionally in three places within the subtle body where a 
Drop is located. Thus, the optative particle va — ‘or’ — is replaced in the KuKh by the conjunctive 
particle ‘ca’ — ‘and’. 
5% Read binduvedhena’ ‘by the piercing of the Drop’ for ‘bindubhedena’ — ‘by bursting apart the 


Drop’. 
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4) The Empowered Piercing 
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sākta Saktimaduccarad gandhoccarena sundari | 
Srngatakasanastham tu kutilam kundalakytim V 246 11 
anuccarena coccarya vedhayen nikhilam jagat | 
evam bhramaravedhena $aktavedha udahrtah \\ 247 |l 


4) The empowered one (Sakta) (arises) by the upward movement 
(uccüra) into the possessor of (that) power (in the End of the Twelve, 
induced) by the elevation (uccára) (brought about by the force of the 
contraction of the) anus (gandha). O fair lady, (initially) crooked and (its) 
form (round like an) earring, (Kundalini) sits on the seat of the Water 
Chestnut; having uttered (that) without utterance, pierce the entire 
universe (of the disciple's body). (This) is said to be the Empowered 
Piercing, (that takes place) in this way by the Piercing of the Circling 
Around (bhramaravedha) / by the Piercing of the Вее.“ (246-247) 


246-247 have been translated in accord with Jayaratha's explanation. However, 
Sanderson suggests (as reported by Wallis (2014) p. 399-400), these verses should be understood 
senting the syllable HSKHPHREM in code. If this cording to Sanderson, two 
emendations are required. The printed edition reads: saktarh Saktimad иссағаа gandhoccárena 
= ‘the empowered опе (sākta) (arises) by the upward movement (uccüra) into the 
possessor of (that) power (in the End of the Twelve, induced) by the elevation (uccdra) (brought 
about by the force of the contraction of the) anus (gandha). Emended, it read: 
Saktisaktimaduccürád gantoccarena sundari. The meaning would then be as is the first sentence 
of the following translation: 


"The empowered one (sākta) (arises) by the upward movement (uccára) of the 
possessor of power (i.e. Siva, the letter H) and power (the letter S), along with the elevation of the 
letter that is followed by С (i.e. KH). О fair lady, (initially) crooked (R), and form (round like an) 
earring (PH) (Kundalini), sits on the seat of the Water Chestnut (E); having uttered (that) 
without utterance (through the resonance of the final M), pierce the entire universe (of the 
disciple's body). (This) is said to be the Empowered Piercing, (that takes place) in this way by the 
Piercing of (the sound of) the Bee (bhramaravedha)." 


This may well be correct, if the Kulagahvara made use of this sced-syllable Mantra 
drawn from the Krama system, as it does of the Trika syllable SAUH. This interpretation of this 
passage has some support from the version of it found in the KuKh, that makes no mention of the 
contraction of the anus. This reads: 


хайат Saktirh samuccarya ürdhvoccárena sundara |l 
Srigdtakasanastha tu kubjika kutilákrtih | 
adháüradisamuccáryà dipakara sikhopamá I| 
sthiracittühgabhàvena vedhayed akhilar jagat | 
bhramadandamahavegah saktavedham udahrtam W 
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‘O handsome one, the Empowered (Piercing takes place) once one has uttered forth 
(samuccarya) Energy by the upward movement. Kubjika, whose form is crooked, sits on the seat 
of the Water Chestnut. Her form is that of a lamp, like a flame (sikha), She should be led upwards 
from the Foundation onwards. With the mind and limbs firm, pierce the entire universe. The 
Empowered Piercing is said to be the mighty force that wanders in the (Cosmic) Egg 
(bhramadandamahavega).’ (KuKh 31/15cd-17) 


The redactor of the KuKh replaced the reading kuzila kundalakrtim — ‘crooked and 
form (round like an) earring’ with — kubjika kutilakrtih "Kubjikà, whose form is crooked’, 
According to the Kubjikà Tantras, Kubjika is Kundalini, the energy of the vital breath that ‘sits on 
the seat of the Water Chestnut’, which Jayaratha explains is in the Foundation of Birth 
(janmadhara), close to the genitals. The striking sonic symbolism of the citation in the Tantraloka 
is replaced by that of Light and Fire that characterize Kundalini and her rise. Mystics of all 
religions ‘see’ the deity and its power as Divine Light or ‘hear’ it Divine Sound or Speech, The 
two are interchangeable and often come together. 
scribed in this ion in much the same way as the individual soul 
(purusa) is in the Upanisads. She, like him, is ‘the measure of a thumb, like a light without 
smoke’ (Katha 4/13). It is like a flame that burns without flickering in the space within the Cave 
of the Heart. Similarly, Kundalini burns in the Caves of Emptiness in the centre of each Wheel. 
Each Cave is connected to the next by the subtle filament of Susumna. Burning in the darkness of 
Kundalini illumines the adept's innermost being and fills his body with light, to reveal the 
inner universe it enshrines, Rising with great force, Kundalini exits from the uppermost cavity of 
the body and enters the End of the Twelve above it, to merge there with her source along with the 
individual soul she has transported in the powerful current of her upward flow. Thus, the adept is 
instructed that he should, ‘with the mind and limbs firm’, by virtue of the unfolding of this 
luminous, vital energy, ‘pierce the entire universe’ of his body. 

The essential paradigm of this and countless similar practices is very ancient. It was 
well known to the seers of the earliest Upanisads who formulated it as the process of quitting 
the body at death, never to return, The latter Upanisads elaborated this model further. For 
example, we read in the Yogasikha Upanisad (verses 4 to 7, translation by Deussen): 


Upon one pillar (the vertebral column), three posts (ida, pingald and susumná), 
With nine doors (the nine openings of the body), having five gods (the five senses), 
Stands a temple, body it is, in it one shall seek the highest. 


Therein glows a sun, with flame-like rays surrounded, 
In its midst is a fire, that burns like the wick of a lamp; 
As large is its pointed flame (sikhd), so large the highest God there. 


Practising this Yoga repeatedly, the Yogi penetrates through the sun. 
Then, zigzag, he goes upwards through the shining door of Susum 
Breaking through the cerebral dome, he finally sees the highest one. 


We turn now to the identity of Kundalini as the Bee who wanders in the Wheels of the 
subtle body. It is possible that Jayaratha’s manuscript read bhramanavedhena (‘by the piercing of 
wandering about’) instead of bhramaravedhena (‘by the piercing of the bee’), that we find in the 
printed edition. Or else he intentionally understood it in this way and glossed it accordingly as 
bhramarn dadhànah tattatsthānagatyā — ‘wandering by going to this and that place’. The KuKh 
seems to confirm Jayaratha's interpretation. 

Even so, ‘the Piercing of the Bee’ is a correct translation of the expression 
bhramaravedha, and it is meaningful. The bee is an ancient symbol of the goddess. According to 
Abhinava, the sound of the energy of Malini, who is Kundalini in her upward moving phase, 
which is that of reabsorption, is like the buzzing sound of a bee (TÀ 15/131cd-133ab). This is the 
Unstruck Sound of the engulfing energy of the vital breath that moves upwards through the 
central channel of Susumná, reabsorbing the lower gross levels progressively into its own subtle 
nature, to ultimately merge all the diversity it has absorbed into Siva, the lord of power. 
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The following passage from the Lingdrcanatantra portrays Siva as Bhramara (the male 
black bee) and the goddess as Bhramari (the female black bee) who wanders in the forest of the 
lotuses of the Wheels (cakra): 


samadhikdle deveśi yat tejas tüpajàyate | 

тап піќатауа (>-mayam) devesi јйапат paramasobhanam \ 24 W 
sarvajfiafi ca parityajya yat tejas tüpajayate | 

sa eva рағатеќапі $ivo mrtyuñjayah priye V 25 1 
pradipakalikakarür prakrtiri viddhi parvati | 

tatra tejasi devesi adbhutàtmà sada sthitah \ 26 11 

adbhutatma mahesani karyakáranavarjitam | 

bhramarath bhramari baddhvà hrtpadme paramesvari \\ 27 W 
yogastho ‘harn mahesani laksavarsari gajo (> yogo) mama | 
etasmin samaye devi bhramarim gatavan priye 1 28 11 

ййригат (>-pure) mahesani tad drstvà bhramara (> bhramararh) priye | 
tatpascat pradyayau (> prayayau) Sighram lolatvarh kamalanane || 29 || 
Кагуай ca Кйгапай caiva prakrtirh viddhi parvati | 

evar dhyanaparo bhütvà yat krtar tat §rnu priye V 30 II 
bhramaras ca mahesüni bhramaryà saha sundari | 

jñānapāśena уйййїю апуопуат ca Sucismite V 31 Il 
satpadmasarhsthito bhütvà madhupanayutah sada | 

bhramari paramesani ѕакуйп moksapradayint | 32 \\ 

yatra yatra mahesàni bhramart yati sundari | 

tatra tatra mahesüni bhramarah prayayau drutam | 33 || 
bhramarirm tu gate devi yogabhangam abhün maya | 

yogasthe sati cárvangi satpuram paramadbhutam || ЗА || 

satpuri paramesàni sada jyotirmayt priye | 

piirih jyotirmayim divyári paramamrtapiiritam \ 35 11 

drstvà padmavanar bhadre kadácin na nivartate | 

bhramari mama devesi na hi уйи vanàt priye Wl 36 ll 


‘O mistress of the gods, the radiant energy that arises at the time of contemplative 
absorption (samādhi) is, О mistress of the gods, knowledge made of the Night (of Maya), а 
supremely beautiful. The radiant energy that arises, once having abandoned the omni: 
beloved, O supreme goddess, Siva, Mrtyuñjaya. (24-25) 

O Parvati, know that to be Prakrti, the form of which is (like that) of the black stain 
(made by the smoke) of a lamp. О mistress of the gods, the Astonishing Self (adbhitatma) always 
abides there in (that) radiant energy. The Astonishing Self (adbhütütmá), О MaheSani, is 
Bhramara (the male Bee), devoid of cause and effect. Once associated with Bhramari (the female 
Bee), it (resides), O Supreme Goddess, in the lotus of the heart. (26-27) 

О MaheSani, I am established in Yoga, and my Yoga lasts for 100,000 years. О goddess, 
at that time I went to Bhramari (the Female Bee) and, O beloved lotus-faced one, after (Bhramari) 
saw Bhramara in the City of the Command, (their) union (lolatva) quickly took place. (28-29) 

O Parvati, know that Prakrti is (both) cause and effect. Listen, O beloved, what I did 
when (I was) intent on meditation (dhyana) in this way. О Mahesani, once having known the 
Bhramara along with Bhramari, by means of the fetter of knowledge and, O lady with a pure 
smile, (each other) mutually, (Bhramara), present in the six lotuses, is constantly engaged in 
drinking nectar and, О Supreme Goddess, Bhramari bestows liberation directly (sakyat). (30-32) 

О Maheéüni, wherever the beautiful Bhramari goes, there, О MaheSani, (I) the 
Bhramara quickly followed. O goddess, when going to Bhramari, I interrupted (my) Yoga. (But) 
when (I am) established in Yoga, O fair-limbed one, the supreme wonder (appears), which is the 
Six Cities (of the cakras). (33-34) 

O Supreme Goddess, she (who is) the Six Cities is, O beloved, always made of light. 
Having seen (the goddess of) the City (puri) made of light who, divine, is filled (parità) with 
supreme nectar, O auspicious one, she never goes away (from) the forest of lotuses (i.e. the body 
with its Wheels), О beloved mistress of the gods, my Bhramari (never) quits the forest,” (35-36) 
Lingárcanatantra 4/24-36 
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4) A state of unity (samarasya between power and the powerholder) is 
achieved within the possessor of power, namely, Siva, who resides at the End of 
the Twelve, by moving upwards.” (This takes place) by the upward movement 
of the energy (of the vital breath) in the centre (within Susumna,) brought about 
by the force of contracting the anus and other such methods.*"' (For it is said 
that) ‘the teacher flies upwards by contracting the anus, and is extremely 
frightening.’ Unstruck Sound (anacka) that is crooked and (its) form (round like 
an) earring, (located) in the Foundation of Birth, sits on the seat of the Water 
Chestnut at one with the energy of the vital breath, and (is such) because it is 
perpetually active (satatodita). Uttering (it) without utterance, because it is 
uttered effortlessly and spontaneously of itself (svayamuccaradrüpa), and 
having attended (to it carefully avadhdya), pierce through the entire universe, 
within the spontaneous (svarasika) utterance of oneself (the teacher) and the 
other (the disciple). This said to be the Empowered Piercing, that wanders 
(bhramam dadhanah) by going to this and that place. 


5) The Piercing by the Serpent with Five Hoods 


ат За чанта ЕЧ 
этеп WIE ътт! 94 od 


sã caiva parama Saktir ánandapravikásini | 
janmasthanat param yati phanapaficakabhüsità || 248 || 


5) Moreover, that same supreme power that expands forth Bliss (is 
the serpent Kundalini) who moves from the Location of Birth the 


5" Read uccaiscaranát for uccaiscarana-. 


5! The ‘squeezing’ or contraction of the anus closes the exit of the downward movement of breath 
of exhalation (apdna), even as it stimulates the upward movement of the ng breath’ (udana) 
through Susumna. This may take spontaneously, or it may be induced, as it is in this case by the 
conjunction of the teacher's vital energy with that of the disciple. It occurs when the adept 
experiences the emissive state (vaisargiki sthiti) of absorption, which also arises at the moment in 
which the seed is emitted at the climax of sexual intercourse. In both cases, the breath is 
suspended, and there is a powerful expansion of consciousness in the centre between the channels 
of the two breaths. The neophant is introduced to this dynamic condition of emissive expansion 
during his initiation. Empowered by the grace he has thus received, the advanced adept who can 
manage to maintain this state ultimately merges all his lower energies into Siva through the 
upward moving current of the energy of Kundalini. 

51? Alternative translation could be: ‘a state of unity (sdmarasya between power and its possessor) 
is achieved within the possessor of power, namely, Siva who resides at the End of the Twelve by 
moving upwards. (This takes place) by the upward movement of the energy (of the vital breath) in 
the centre (within Susumna) brought about by the force of contracting the anus and other such 
methods. Unstruck Sound (anacka) that is crooked and (its) form (round like an) earring (located) 
in the Foundation of Birth sits on the seat of the Water Chestnut at one with the energy of the vital 
breath and (is such) because it is perpetually active (satatodita). Uttering (it) without utterance, 
because it is uttered effortlessly and spontaneously of itself (svayamuccaradrüpa), and having 
attended (to it carefully — avadháya), pierce through the entire universe within the spontaneous 
(svarasika) utterance of oneself (the teacher) and the other (the disciple). Wandering by going to 
this and that place, this is said to be the Empowered Piercing)." 
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lowest centre) to the supreme, and is adorned with five hoods. (This is the 
Piercing by the Serpent).*" (248) 


"The Supreme’ is the possessor of power, who is established in the End 
of the Twelve. That is said (in a passage) beginning with: 


“In this way, the goddess with five serpent hoods has emerged from the 
circle (mandala) of the foundation’, (and ending with): ‘She has reached the 
Supreme Space (akasa), the supreme circle (mandala) of Nirvana. 5" 


He (now) elaborates on the nature on the five hoods that adorn 
(Kundalini). 
Horta Teer cumin mex 
Fences A TAHT 1 9% 1 
Ua четт UD GERSSAPPIST | 
semet frit q BAN fast p 240 di 
Ят era ЯЙ 1 
че эт зат AMT qo 942 1 
«тет тї чта # ТЕҢ | 
efter fart ЇЧ WIS ЗЕТ: 242 И 


kalàs tattvani nandadyà vyomani ca kulāni ca | 
brahmüdikàranany aksüny eva sā paficakütmikà | 249 11 
evam paficaprakàrà sā brahmasthanavinirgata | 
brahmasthdne visanti tu tadillinà virajate | 250 || 
pravistà vedhayet kàyam йїтйпат pratibhedayet | 


?" The equivalent verse drawn from the Kulagahvara in the Kumarikakhanda reads: 


езй sā parama Saktih paranandavikasini | 
Janmasthanat param уйй paficapaficakabhüsità | 


“She is this supreme power, who brings about the expansion of Supreme Bliss. Adorned 
with five groups of five, she travels from the Abode of Birth to the Supreme.’ (KuKh 31/18) 


This verse is practically the same as TA 29/248. The only significant variant is 
paiicapaficakabhiisita (‘adorned with five groups of five’) in the KuKh for phanapaficakabhiisita 
adorned with five serpent hoods’) in the TA. АП the MSs of the KuKh agree on this reading, and 
the verses that follow (i.e. KuKh 31/19-21ab) list the members of the five groups of five. 
Abhinava refers to them also in the verse that follows in the Tantraloka. Thus, it appears that 
Abhinava has altered the text to clarify that ‘the five’ are hoods of the serpent Kundalini, for, as 
Abhinava and the KuKh go on to tell us, this variety of ‘piercing’ is that of the ‘Snake’, The five 
energies of the snake goddess Kundalini that unfold as she straightens and rises are aptly likened 
to a serpent’s hood, that similarly spreads when it raises itself up from the ground. 

54 Here again, if we compare the passage with the КОК, that is certainly drawn from the 
Kulagahvara and so coincides with Abhinava's citation, it appears that Jayaratha may not be 
quoting the Kulagahvara. 
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evar bhujangavedhas tu kathito bhairavagame 1 251 11 
tavad bhavayate citta yavac cittam ksayam gatam | 
Куе citte suresani parananda udahrtah | 252 Il 


(Kundalini’s five hoods represent her) fivefold nature as 1) (the 
five) Forces, 2) (five) principles, 3) (five) (goddesses, that is) Nanda and the 
rest, 4) (five) Voids, 5) (five) Kulas, 6) (five) causes, namely, Brahma and 
the rest, and 7) the (five) senses.5'* 

In this way, (the goddess) with five aspects has emerged from the 
Abode of Brahma (the Abode of Birth), and enters the Place of Brahma 
(the End of the Twelve, where) she shines beautifully (in the form of) a 
lightning flash.5'® 


515 If we compare this verse with the equivalent in the Kumdrikakhanda, which is drawn from the 


Kulagahvara, it appears that this is the text, or something very close to it, that Abhinava has 
condensed into just these two lines. It reads: 


Tüny eva paratattvac ca kalapaiicakarh daksine | 
vyomd Santa ca vidya ca pratisthd ca nivrttikà | 
nanda bhadrà jaya riktà рата ѕйкута paramrta | 
kulapaficakasarhyukta vyomaparficakabhüsità M 
brahmapaficakasamyuktà райсакағапаѕатуша | 


‘O skilful one, these (pentads ranging) from the Supreme Principle are 1) (firstly,) the 
Pentad of Energies (kaldpaficaka). (These five are) Vyoma (Sky), Santi (Tranquil), Vidya 
(Knowledge), Pratistha (the Established One) and Nivrttikà (Cessation). 2) (Again,) the subtle 

ss who is) supreme nectar (is) Nanda, Bhadrà (Auspicious), Jaya (Victory), Rikta (Empty) 
Full), 3) She is endowed with the Pentad of Kula, adorned with 4) the Pentad of Space 
and, 5) conjoined with the Pentad of Brahma, she is endowed with the Five Causes.’ (KuKh 
31/19-21ab) 


The KuKh says of the goddess that she is brahmpañcakasarhyuktā ‘conjoined with the 
Pentad of Brahma’ and райсаййгапазатуша — ‘endowed with the Five Causes". If we read these 
two attributive compounds separately, there would be six groups, not five. Thus, I take the latter 
compound to be an adjective of the former. 

Although the text, in both variants, clearly states that the goddess Kundalini is 
associated with five pentads, Јауагаћа evidently misreads the Sanskrit to mean that there are 
seven groups of five, not five. There can be no doubt that he is mistaken, However, I am, as 
always, compelled to translate so as to be in accord with his commentary. But, taking the 
reference from the KuKh as a base, we arrive at the following correct translation: 


à ууотӣпі ca kulāni се 
brahmádikàranàny aksdny eva sā райсйїтїї 


‘(There are) 1) the Energies that are the (five) principles, 2) (the five yoginis) Nanda 
and the rest, 3) the Voids and 4) the Kulas as well as 5) the causes, namely Brahma and the rest, 
which are the senses. Thus, she is fivefold.’ 

516 The equivalent verse in the Kumarikakhanda reads: 
evar paficaprakürà tu brahmasthandd vinirgatà ll 
brahmasthdne visrüntà tu tadidriipa virájate | 


“In this way, (the goddess) with five aspects has emerged from the Abode of Brahma. 
Reposing in the Abode of Brahma, she appears in the form of a lightning flash.’ (KuKh 31/21cd- 
22ab) 
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Having entered (therein), she should pierce the (subtle) body and 
penetrate through the Self?" The Piercing of the Snake is explained in this 
way in the Bhairavagama.*" (249-251) 


6) The Supreme Piercing 


6) One should contemplate the mind until the mind wanes away. O 
mistress of the gods, when the mind has come to an end, (that state) is said 
to be supreme bliss? (252) 

51) ‘The forces’ are the five, Santyatita and the rest. 2) ‘The 
principles’ are (the five gross elements,) Earth and the rest. 3) ‘Nanda and the 
rest’ are (the five auspicious) lunar days." 4) "The Voids’ are (the following) 
locations: namely, the Foundation of Birth (at the base of the genitals) 


Clearly, Abhinava is quoting the Kulagahvara here literally. The first line is practically 
identical to KuKh 31/21са. The reading brahmasthandd vinirgatà is reduced to the compound 
brahmasthünavinirgatà without any change of meaning. In the second line the edition of the TA 
reads radillinà i.e. ‘disappears like a flash of lightning’, which makes little sense. The KuKh reads 
ladidrüpà — ‘in the form of a lightning flash’. This reading suggests a simple emendation to 
tadillatà, literally ‘creeper-like lightning" a lightning flash’, 

The two readings visandi — ‘entering (in)’ of the TA and viśrāntā — 'reposing (in)’ in the 
KuKh are both significant. According to the version in the TA, Kundalini emerges out of the 
Place of Brahma (J: ‘the foundation of birth (janmádhára) ) and enters into the Place of Brahma 
(I: ‘the End of the Twelve"). According to the version in the KuKh Kundalini emerges out of the 
first Place of Brahma and reposes in the second c of Brahma. There the process is complete, 
and Kundalini rests absorbed into Siva’s infinite being. 

*” It is possible to understand dtmanar pratibhedayet to mean ‘causing the soul to pierce (the 
highest centres)’ However, although the Sanskrit may be translated as a causative, it is Kundalini 
that is doing the piercing, not the Self. Moreover, "piercing through' is equivalent to ‘piercing 
into’. This makes sense, After traversing the body, Kundalini penetrates into the higher Self, i.e. 
the deity, and merges into it. 

?* Abhinava is drawing this passage from the Kulagahvara. The reference here, either his own or 
original, to the Bhairavagama indicates that this is a common manner of initiation in the 
Bhairavagamas in general. This however, is not entirely true. The Svacchandatantra, for 
example, Bhairavatantra but does not advocate initiation by piercing. KuKh 31/23b replaces 
the reading "bhairavàgame' in ТА 29/2514 with ‘kulāgame’. Thi more accurate. This kind of. 
Kaula ation developed in those Bhairava Tantras with Каша traits. These are the Tantras 
belonging to the Vidydpitha. In the course of time, Kaulism came into its own, rising out of its 
original milieu as a modality of practice (prakriyd) to develop Tantras of its own schools, 
collectively called Kulagamas or Kula Tantras. 

*” There is no equivalent in the KuKh of line 29/252ab. As this line is required to complete the 
sense of what was said before, its omission is more likely to a mistake rather than intentional, The 
second line reads 


ksine citte sureàna рағапапдат udáhrtam | (KuKh 31/25ab) 


The feminine ‘suresani’ ‘mistress of the gods’ has been made masculine by a redactor 
of the KuKh because there the speaker is the goddess, who is addressing the god. Again, in 
standard Sanskrit, the noun ‘pardnanda-’ is masculine. The deviant Sanskrit of ће KuKh treats it 
as neuter. Abhinava appears to have corrected the deviant Sanskrit of his source here, as he 
normally does. 

77 See above 11/1-43. Jayaratha probably drew the following details from the Kulagahvara, 
7! According to the KuKh quoted in the previous note, these five are: Nanda (Delighted), Bhadra 
(Auspicious), Jaya (Victory), Rikta (Empty) and Pirna (Full). 
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(janmasthàna), the navel, the heart, and the (location of) the Drop (i.e. between 
the eyebrows).*” 5) ‘The Kulas’ are called Mahakaula, Kaula, Kula, Akula and 
Kulakula.’ 6) ‘The causes’ begin with Brahma and end with Sadagiva.*™ 7) 
‘The senses’ are the (five) cognitive senses and the (five) instruments of 
action. (Kundalini rises from) ‘the Abode of Brahma’, that is, from the 
Foundation of Birth (i.e. the genitals), and (enters into) ‘the Place of Brahma’, 
that is, the End of the Twelve. The sense is that both of these are һег? primary 
base (adhisthana). "The body’ consists of the Wheels and Foundations etc. 

Surely (one may ask), by piercing the body, what difference does it 
make to the Self? (Thus) it is said that (Kundalini should) ‘penetrate through 
the Self’. And it is said: 


*(Kundalini,) whose form is crooked like a snake, is located below the 
navel. Awakened, she moves like a cobra," and is adorned with five hoods.°* 
The group of буе? is pierced by the five (hoods), thus (yavar) it is called that 
of the snake. 5? 

(The mind) ‘has waned away’ by abandoning (its) nature as thought 
(vikalparüpatà). ‘Supreme bliss’ is the aesthetic wonder of (consciousness,) 
free of thought constructs. 


52 Only four locations are listed. A part of the text here appears to be missing. It seems to me that 
the most likely missing location is the throat or, perhaps, the uvula at the back of the throat. 
Paramharhsa Misra suggests the locus of Sound (nadasthana), presumably forming a pair with 
bindusthana, 

53 Read mahdkaula-kaula-kulakula-kulakulakhya@ni_ for mahdkaula-kauldkula-kulakuldkhyani. 
This is only a tentative emendation. 

5^ They are Brahma, Уйди, Rudra, Isvara and Sadasiva. Normally they are six, including 


Anüéritasiva. See above, TAv ad 29/233-234. 
E 


The Seven Groups of Five 


Forces | Principles Lunar Voids Kula Causes Senses 
days 

Nivrti Earth Nanda Genitals / Nàdi | Mahakaula | Brahma Hearing / 
Сакта Апиз 

Pratistha | Water Jaya Navel / Maya Kaula Visnu Touch / 
cakra Genitals 

Vidyā Fire Bhadrā Heart / Yogi Kula Rudra | Sight/ Hand 
Cakra 

Santa Air Riktà Bindu /Dipta Akula Tsvara Taste / Feet 
Cakra 

Santana | Space Рага Nada / Santa Kulakula | Sadasiva Smell / 
Cakra Speech 


% Read аѕуй for asya. 

3" The word for cobra here is phanin, which literally means ‘(a snake) with a hood’. 

55 Read with MS Th: phana- for phanà- 

5? Tt takes the dative of cause — paficakat — to function as the instrumental paficakena; that does 
not fit the metre. By emending paficakam to páficakam, the Sanskrit would be more correct. 
However, as the Sanskrit of the scriptural sources is not always correct, this may be the original 
reading. The translation reflects the apparent intended sense. 

5% This citation does not appear to be from the Kulagahvara. 
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Thus, duality falls away for him in all respects. Accordingly, he says. 


бетт я d ят aOR: | 
1 aÀ aft ated qoem я APSE 243 I 
чїч Wey зеге: | 


nendriyáni na vai pránà nantahkaranagocarah | 
na mano парі mantavyam na manta na matikriyà || 253 11 
sarvabhávapariksine paravedha udahrtah | 


(In that state,) there are no senses, no vital breaths, nor field of the 
inner (mental) senses. There is no mind, no object of the mind, no one who 
cogitates (mantr) and no cogitation (matikriya). When all phenomenal (and 
emotional) states (bhava) cease?" that is said to be the Supreme Piercing. 
(253-254ab)** 


Now he explains (how this initiation by piercing) is of many kinds, in 
another way. 


B) The Initiation by Piercing According 
to the Viravalikula 


ШШДЕ TSTMS STATS ATT | uv n 
Ta Hoa We qnm teats: | 


manuSaktibhuvanaripajnapindasthananadiparabhedat 1 254 11 
navadháà kalayanty anye vedham guravo rahasyavidah | 


77 Read with the KuKh sarvabhavapariksine for sarvabhavapariksinah. See following note. 

?* Jayaratha does not supply the corresponding passage for the sixth, $ 'upreme, piercing. The one 
in the Kumarikakhanda is very similar. It reads: 

nendriyàni na ca ргйпат nüntahkaranagocaram || 

па mano парі mantavyo na mantányo naiva vidyate | 

sarvabhavapariksine param vedham udāhrtam || 


“(In that state,) there are no senses, no vital breath, nor field of the inner (mental) 

senses. There is no mind, no object of the mind, no other who cogitates (mantr). When all 
phenomenal (and emotional) states (bhava) cease, that is said to be the Supreme Piercing.’ (KuKh 
31/25cd-26) 
7? A long passage drawn from the Viravalikula concerning this type of initiation extends from 
254cd to 281. It appears that both the following two series of procedures are taken from the same 
source, One extends from 254cd to 271. The first is a series of eight ‘piercings’. After presenting 
them, Abhinava states: ‘in the venerable Viravalikula (initiation by piercing) is also described in 
this (other) way (as follows). (272ab) I understand Abhinava to be saying that the passage that 
follows from 272cd-281 is another way the same Virdvalikula describes the manner initiation can 
be imparted by ‘piercing’, Abhinava refers to it above in 29/233-235, saying it is taught in the 
Virávalibhairava. 
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5*Other teachers who know the secret (teachings) reckon that there 
are nine types of (initiation by) piercing," classified as 1) Mantra, 2) Sakti, 
3) (of the piercing of) the Worlds, 4) Form (rüpa), 5) Knowledge (йай), 6) 
the body (pinda), 7) Location (sthana), 8) the Channels (of the vital breath) 
(пай), and 9) Supreme (para). (254cd-255ab) 


He describes them in due order (one by one). 


1) The Piercing by Mantra 


тати часі sufafop meo | uy 
area Tore аҹ ЙЯ feq d 
ченейт ея ЧҮ vane AN: aus d 


mayagarbhagnivarnaughayukte tryasrini mandale | 255 11 
dhyatva jvalakaralena tena granthin vibhedayet | 
puspair hanyád yojayecca pare mantrübhidho vidhih \\ 256 11 


1) The procedure called Mantra (piercing) is one in which (the 
teacher) first imagines that (the disciple is seated) within a triangular 
mandala (facing downwards), fierce with flames. (Its three sides) are 
conjoined to streams of fiery letters (R) that contain (the seed syllable of) 
Mayà (HRIM). He should (then) burst apart (the disciple's inner) knots 
(granthi) with it, strike (them) with (consecrated) flowers, and conjoin (the 
disciple) to the supreme (reality). (255cd-256) 


51) ‘Maya’ is the seed syllable of Maya (HRIM). ‘Fiery letters’ are 
‘R’s. (The mandala is) ‘triangular’, that is to say, facing upwards. (The 
teacher) ‘first imagines’ the disciple seated within it. (He bursts apart the 
disciple’s knots) ‘with it’, that is, with the triangular mandala. 


М A Jong passage drawn from the Viravalikula (called Viravalibhairava in 235) concerning the 
Kaula initiation by piercing extends from 254cd to 281, Eight forms are described in verses 
254cd-271. The ninth, which is called ‘Supreme Piercing’, is described 272cd-281 Abhinava 
introduces it saying that ‘in the venerable Virdvalikula (initiation by piercing) is also described in 
this (other) way (as follows).’ (272ab) I understand Abhinava to be saying that the passage that 
follows is another procedure drawn from the same Virdvalikula. In this kind of piercing the 
teacher initiates the disciple by a direct transference of principles through the channels of the 
senses, a procedure Abhinava has described briefly in 29/233-235. 

55 Read vedhari for vedar. 

5% Jayaratha comments on the whole passage from 254cd-271 all together at the end of it. For 
ease of reference, I have distributed the relevant parts of his commentary to coincide with the 
corresponding sections of this long passage. 
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2) The Empowered Piercing 


Tener dat aaah | 
Aiga ours татытат кїї 240 II 


эйе Т aat ads Frater | 


STEHT MAT GST ЕТ: WAT: | 34 di 


nādyāviśyānyatarayā caitanyam kandadhàmani | 
pindikrtya paribhramya paficastasikhayà hathàt | 257 11 
Saktisilagragamitam kvàpi cakre niyojayet | 

Saktyeti ќакто vedho *yam sadyahpratyayakarakah \ 258 11 


2) Having entered by means (of one) of the channels (of the 
disciple's vital breath) and gathered together (the disciple's) consciousness 
within the abode of the bulb (in the genital area) (kanda), rotating (10) 
vigorously with the Пате (sikha) (of the energies of the) five (organs of 
action) and the eight (of the five cognitive senses and three of the mind). 
(Then, thus) led (up to) the tip of the Trident (sa/a) of Energies," he should 
conjoin it by means of (that) power anywhere to (any) Wheel (the disciple 
chooses). This is the Empowered Piercing (saktavedha), which produces an 
immediate sign (pratyaya) (of its effectiveness). (257-258) 


2) (Once (the teacher) has entered into (the disciple's) consciousness) 
"by means of one the channels (of the vital breath)', that is, by means of one 
out of the three channels, namely, suswmnd (ida or pingala).” (The disciple's 
consciousness) ‘is gathered together’, that is, withdrawn in all respects (from 
its objects). It is ‘rotated’ clockwise there itself with great force. "The five’ are 
organs of action. "The eight’ are the group of five cognitive senses and three 
inner (mental) organs. "The energies' (of the Trident of Energies) are Power 
(Sakti), the Pervasive One (vyapini), and With Mind (ѕатапа). (The teacher 
should conjoin the disciple) anywhere (to any Wheel) according to (the 


5" Emend paribhramya to paribhramya. 

?*' Note that the projection here of the inner Trident establishes that the Virdvali is a Trika Tantra. 

5% The teacher enters into the disciple's subtle body by breathing in consonance with his breath, 
exhaling as the disciple inhales and inhaling when he exhales. The breath moves in its 
corresponding channels namely, Ida and Pingala, respectively. One would therefore expect just 
two channels. Susumná, in the centre, flows with the inner breath that rises in between these two, 
and so it would not be connected directly externally. Although it may rise together in both (as 
happens also in sexual union in the course of Kaula ritual), that happens when the breathing of 
both is harmonious in the two channels such that they function together. Thus, the rise of the 
breath within susumná takes place within the two united in a single composite subtle body. This is 
where consciousness is gathered together. It is not a flow of breath from one sus тпа to the other. 
It is the channel through flow of the combined elevation and expansion of consciousness. See also 
below 29/268. 

5% See above, 15313-314. Rising through the prongs of the Trident that extend from the Cavity of 
Brahma on the crown of the head in these three stages through the Pure Principles, beyond, the 
soul enters the domain of the Transmental, of the three energies of Siva of will, knowledge and 
action, embodied in the three Trika goddesses. See above, 15/313-314. 
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disciple’s) preference. ‘The sign’ (of a piercing’s effectiveness) is penetration 
(avesa) (and possession by the deity's power). 


3) The Piercing of the Worlds 


amem freer sieaa «179. | 
эйе fere Strat aT 1 949 d 
SÉ zer ac Beara | 
{ттт Yarn: и 960 | 


ааһағап nirgataya 

Sikhaya jyotsnavadataya rabhasat | 
amgusthamülapitha- 

kramena Sisyasya тауа vyomni \\ 259 11 
deham svacchikrtya 

куда àntàn smaran puroktapuryoghan | 
nijamandalanirdhyanat 

pratibimbayate bhuvanavedhah \\ 260 || 


3) The Piercing of the Worlds (bhuvanavedha) (takes place as 
follows). (First the teacher) makes the body (of the disciple) clean and 
translucent (like a mirror) by means of the flame (sikha) (of energy) that, 
brilliant like moonlight, has come forth from the Foundation (at the base of 
the disciple’s susumna) with great force, and (rising) sequentially from the 
big toe (or) the sacred seat in the root, merges into the Void (in the End of 
the Twelve). (Then the teacher,) recollecting the current of worlds 
previously described, and (as he recites their corresponding letters) 
beginning with KS and ending with A (from which they are emitted), he 
should, by meditating (on them) within (his body, which is) his own 
mandala, cause them to be reflected (within it and within the body of the 
disciple). (259-260) 


3) ‘The flame’ is energy in that form. (It is) ‘brilliant like moonlight’. 
By (saying this,) he indicates (both) its luminosity and (translucent) purity 
(nairmalya). As befits that, it is said that (the teacher) ‘makes the body (of the 
disciple) clean and translucent (like a mirror).’ (The flame merges) ‘into the 
Void’, that is, into the End of the Twelve. Its (progressive) merger should be 
contemplated (anusandhátavya) (as beginning) ‘from the big toe’, or else 
‘from the sacred seat іп the root." (Rising) sequentially from the big toe 
(or) the sacred seat in the root’ beginning with KS and ending with A, in the 


“1 One wonders if Jayaratha has understood correctly. Тһе compound 
‘amngusthamiilapithakramena’ could also be understood to mean ‘(Rising) sequentially from the 
big toe, which is the sacred seat in the root.’ The big toe of the right foot is generally considered 
to be the lowest part of the body. The fire that consumes the microcosm is said to rise from there. 
This is the location of the Earth world and that of the letter KS, which is its phonemic counterpart 
from which it is derived. Cf. this meditation taught in the Vijianabhairava: 
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sequence of withdrawal. ‘The worlds’ (have been described previously) in 
Chapter Eight etc. (The teacher's) ‘own mandala’ is his own body. (He should) 
“cause (the worlds) to be reflected’ (within it,) and do the same for the disciple 
also, This is the meaning. 


4) The Piercing with Form 
эутъыйїетї<чнїяї=ї: sfzrerpfi wfnmp | 
mere arated wamer Tarte 3&2 1 
aft =ЧЧЧ Зр: ЖТ ет іа cuum | 
этч «етей Raan wards: 1 968 1 


bhriimadhyoditabaindava- 

dhamantah kàficid йктїт ruciram | 
tadatmyena dhyàyec 

chisyari pascac ca tanmayikuryat ll 261 11 
iti rüpavedha uktah 

sã cehákrtir upaiti dr$yatvam | 
ayujyam 
Sisyas cdyati tanmayibhütah ll 262 11 


4) (The teacher) should meditate on some beautifully radiant form 
(of a deity of his choice) in a state of oneness (with himself), within the 
abode of the Drop (bindu) that has arisen between the eyebrows. After that, 
he should make the disciple one with it. This is said to be the Piercing with 
Form (rüpavedha). (When that takes place,) that image becomes visible 
here, and in the end, the disciple, who has become of its same nature, enters 
into a state of union with it (sayujya). (261-262) 


4) ((The teacher) should meditate on) ‘some’ form of a deity, according 
to (his) preference. What is the fruit here (in this case)? With this doubt in mind, 
he says ‘that’ (image becomes visible). 


5) The Piercing Called Knowledge 


frre ae REPERTA: | 

чч Bers чат] | 963 1 
эттер Т faa ӘУ: | 
weed wer eae Ч 1 56 1 


уўйапат astadha уай 
ghranádikabuddhisamjfiakaranantah | 
tat svasvanádisütra- 
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kramena ѕайсағауес chisye \| 263 Il 
abhimanadardhyabandha- 

kramena vijiianasamjnako vedhah | 
hrdayavyomani sadyo 

divyajfianarkasamudayar dhatte | 264 Il 


5) (Cognitive) knowledge is eightfold, as smell and the rest (of the 
five senses), the intellect (buddhi), mind (samjiia), and (the ego, which) is the 
sense within. (The teacher) should transmit (this from himself) into the 
disciple by means of the thread of his own (eight) corresponding channels 
(пай), by the process of binding (the disciple to himself), by the firmness of 
the presumption (that he and his disciple are one). (Thus this,) the Piercing 
called Knowledge, brings about the immediate rise of the Sun of divine 
knowledge“ within the sky of the Heart. (263-264) 


5) He clarifies (how cognitive knowledge is) ‘eightfold’, (saying that it 
is) ‘smell’ and so on. ‘The inner’ (senses) are the three inner mental organs. 
(The sun of divine consciousness rises within the sky of the ‘Heart’, because it 
is the place where the channels (of the vital breath) are (clearly) manifest. 


6) The Piercing of the Body 


ое: Чї: ете uen: Theat ate: TS: | 
татат = reu ЗТ! ч 9991 TA 1 589 II 
їе я: табе weg WaT | 

waged FAT: qune AEAT I ЗАК | 


pindah parah kalatma 

sūkşmah puryastako bahih sthülah | 
сһауйіта sa parühmukha 

adarsadau ca sammukho jfieyah | 265 Il 
iti yah pindavibhedas 

tam rabhasàd uttarottare samayet | 
tattadgalane kramasah 

paramapadam pindavedhena || 266 11 


“The yogi) should imagine that his own body has been burnt (to ashes) by the Fire of 
Time that has arisen from the (toe of the right foot, which is) the abode of (the Fire of) Time. 
Then in the end, the Tranquil One manifests.’ VBh 52 (51) 
5? Abhinava would have understood this sun to be the Wheel of the Twelve Kalis, that dawns thus 
within the expanse of the core of the one, all-embracing consciousness. Note that, as far as we 
know from citations, although the Kularatnamala, was a Trikakula Tantra, it did not incorporate 
Krama teachings. In accord with the Krama system prevalent in his day, Abhinava considered the 
cycle of Twelve (originally thirteen) Кай to be its highest teaching. 
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6) The supreme body (pinda) consists of the energies (of the five 
obscuring coverings). The subtle (body) is the City of Eight,“ and the gross 
one is the external (body). (The one whose nature is shade faces away, 
(whereas) in a mirror or the like, it should be known to be facing towards 
(oneself).)*^ Each type of body should be forcefully (rabhasát) brought to 
rest in the subsequent higher one. When each one has (thus) successively 
dissolved away, the supreme plane (is attained) by the Piercing of the Body. 
(265-266) 


6) ‘The energies’ secondarily characterize the group of five obscuring 
coverings (kaficuka). ‘Each (type of body)’, which has been explained to be of 
three kinds. (Each one is brought to rest in) ‘the subsequent higher one’, that 
is, the gross one in the subtle one, and the subtle one in the supreme one 
‘successively’, in accord with the stability (of this piercing). This is the 
meaning. (The following) half verse is conceived (by some) to be here in 
between (these lines 


"The one whose nature is shade faces away, (whereas) in a mirror or the 
like, it should be known to be facing towards (oneself)." 

(However) it is (only) because it is out of context that it seems to be an 
inner secret, (whereas it in actual fact it is just nonsense) and so should be 
ignored. But if it can be made to make sense (and fit the context) for those who 
are determined on an exposition of the text as it stands, so be it! Our insight, on 
the contrary, is not so great.“ 


7) The Piercing of Place 


meee m wa furüren fart БИ: | 
BIST WARTS XA: qp AW | 


59 Concerning the City of Eight, see note, 8,465 to 8/163cd- 165ab (163-164). 

* Here the printed text reads the following line: chdydtma sa parànmukhah adarsadau са 
sarnmukho jfieyah. This literally means: "The one whose nature is shade faces away, (whereas) in 
а mirror or the like, it should be known to be facing towards (oneself)’. Dupuche (200: 
attempting to make sense of it, ignores the literal meaning and translates: ‘the self (which 
in the reflection is (in fact) i ible. But it is thought to be visible when it is (seen) in the mirror 
etc.’ However, Jayaratha maint: that this line makes no sense in this context, and so should be 
taken as spurious and omitted. This is also Gnoli's view and seems indeed to be correct, 

$% Jayaratha has quoted from the Virdvalitantra several times, so there can be no doubt that he 
had access to it. If this passage were drawn from there, he would probably have strengthened his 
case by referring to it. Thus, it is possible that it is not drawn from there. If that is so, it puts into 
question whether this entire passage from 254cd to 271 is from there. However, Jayaratha would 
have been aware that Abhinava may change or supplement passages he quotes, so the existence of 
text unaccounted for in the original source is not abnormal, and reference to it may not be useful 
in resolving a question such as this. Again, Abhinava introduces the passage that follows (272cd 
to 281) saying it is from the Virdvali, so there can be no doubt about that, But Jayaratha nowhere 
quotes directly from Abhinava's source in his commentary. Clearly then, the absence of citation 
may not be significant. Thus, it is quite possible to maintain, as I do, that this passage (i.e. 254сі 
to 271) is drawn from there. 
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yad yad dehe cakram 

tatra SiSor etya visramam kramasah | 
ujjvalayet tac cakram 

sthünákhyas tatphalaprado vedhah V 267 11 


7) Having come to rest successively in each Wheel of the disciple's 
body, (the teacher) should inflame it. (This) piercing, called (the Piercing 
of) Place, bestows the fruit of that (place). (267) 


7) (The reference to a) ‘Wheel’ here characterizes implicitly the 
Foundations (далага) and the other (the stations of ascent). (The teacher comes 
to rest) ‘successively’ (in each Wheel), beginning with the Wheel of the vital 
channels etc. (The teacher) ‘should inflame it’. The meaning that he should 
energize it by (orientating it towards and making it) propense to consciousness. 
"That fruit' is the energizing (of the Wheels). 


8) The Piercing of the Channels 


TA: TITAS ATR: 
eben Таре 1 3&6 
ansima genra: | 
qA: aAA ARET 1 288 1 
йота aaaea, |i 
элее тані wfa maA gaer | woo | 


nadyah pradhānabhūtās 

tisro ‘nyds tadgatās tv asamkhyeyah | 
ekikàras tabhir 

nádivedho ‘tra tatphalakrt V 268 11 
abhilasitanadivaho 

mukhyàbhis caksuradinisthabhih | 
tadbodhapraptih syan 

nadivedhe vicitrabahurüpà VW 269 11 
lamgiilakytibalavat 

svanddisamvestitam aparanadim | 
siddham api bhuvi 
patayati hathan mahayogi 1 270 11 


üsphoty 


8) The main channels (of the vital breath) (nadi) are three; the 
others, linked to them, are innumerable. The Piercing of the Channels 
brings about oneness with them (that is, those of the teacher and the 
disciple). This is the fruit here that it generates. The stream (of the vital 
breath) within the desired (major) channels (the teacher selects flows 
within the disciple) by means of the secondary ones located in the eyes and 


TANTRALOKA 401 


the rest (of the senses). When the Piercing of the Channels (takes place in 
this way, there comes about the) attainment, which is of many varied 
forms,” of the awakening of that (faculty of the senses). 

(This) great yogi, endowed with the strength (of these vital 
channels that extend out of him) in the form of a (powerful) tail, after 
having struck the vital channel (nādī) of another (person) enveloped with 
his own, makes him fall to the ground with great force, even if he is a 
Siddha. (268-270) 


8) (The Piercing of the Channels brings about oneness) ‘with them’, 
that is, with other countless channels (of the vital breath). Its fruit is to make 
them one. So, should one not therefore take (any one) into (special) 
consideration? (In response to this question,) he says that (the stream (of the 
vital breath) within the channel (the teacher) ‘selects’ (flows within the 
disciple). 9) ‘Like an animal that has great strength in its tail’ — just as some 
great beast makes a tree fall by striking (sphotana) it with the force (of his own 
tail), so too does this (great yogi). 


9) The Supreme Piercing 


чч SHS Tae d 
чї Рта vata RaR TE: 1 9495 oi 


paravedham samastesu cakresv advaitam āmrśan | 
param Sivam prakurvita Sivatapattido guruh || 271 11 


9) Reflecting on the nonduality which is (the experience of) the 
Supreme Piercing in all the Wheels, the teacher who dispenses the 
attainment of Sivahood should transform (the disciple) into Supreme 
Siva. (271) 


Ме This translation is based on an emendation of —vaho mukhyabhis to —vaho 'mukhyàbhis. The 
idea then would be that the secondary channels feed the main ones. One could perhaps emend to — 
vahamukhyabhis ‘by means of the secondary channels of / within the desired (major) channels’. 
^7 As there are three main channels and five secondary ones associated with the senses, there are 
basically fifteen forms. 

?" One could also translate ~balavat as meaning ‘like (an animal) that has great strength in its tail" 
instead of ‘(the yogi is) endowed with the strength (of these vital channels that extend out of him) 
in the form of a (powerful) tail.” 

?" In this long passage beginning with verse 255, drawn from the Virdvali, Abhinava presents 
nine forms of piercing. The basic metre in scriptural sources is the sloka. Although we do find 
other metres, it is likely that Abhinava has reworked the metre of the part of his source that 
describes the first eight forms of piercing. He concludes this part, reverting back to the standard 
Sloka for the supreme piercing. This verse is most probably Abhinava's own words, as the 
presence of the participle ‘dmysan’ — ‘reflecting’ suggests, insofar as the term ‘vimarga’ and 
cognates is hardly found in the primary scriptural sources. 
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"The great yogi’ is ‘the teacher who dispenses the attainment of 
Sivahood’. One should understand that this applies to all (these types of 
piercing). 


This is said in the same way in scripture also. Accordingly, he says: 


iiag qur tet тац. 


Srimadviravalikule tathà cettham nirüpitam | 


(The supreme initiation by piercing) is also described in the 
venerable Viravalikula in this way (as follows).5" (272ab) 


He says just that: 


эте wem 9 Wed sem 3 fem | 995 
afr Бї: НЧ ена ЧУТ 


abhedyam sarvathà jfieyam madhyam jfüátvà na lipyate | 272 11 
tadvibhagakrame siddhah sa gurur mocayet pasiin | 


5% T understand Abhinava to be saying that the following passage from 272cd to 28 so taken 
from the Virdvalikula, that describes in a similar manner the ninth, supreme, type of initiation, as 
it did the previous eight. It is an account of the procedure to which verses 233-235 above refer. 
There it id to be drawn from the Virdvalibhairava, which here is called the Viravalikula. For 
the reader’s convenience, here it is again: 

‘It is said in the venerable Virdvalibhairava that (in this procedure) ‘the group of six 
called the causal forces (kdrana) and he who is Supreme Siva along with Lord Bhairava 
(Bhairavanátha) are called the group of eight. The teacher, perceiving that each one (of the eight) 
is of the nature of all (the others), and that that condition (vrtti) is present within himself, should 
transfer it into (each of one of) the senses (of his disciple), beginning with that of sight, wherever 
(and whatever) it may be. This alone is considered to be the supreme consecration, which is 
(performed) with (just these inner) jars full (of the essence of consciousness), without (making use 
of) outer ones also.” (2. 5) 


These verses describe the most essential feature of this procedure, here called the 
supreme consecration, which is the supreme piercing described in verses 29/272cd-281, that are 
drawn from the Virdvalikula / Virávalibhairava. 


By this procedure the empowered energies of the teacher's senses and mind (the group 
of six) and the Deity in its two forms are transferred into the counterparts within his disciple. The 
passage from 271 to 281 is a detailed account of how this transfer is mediated by the upward flow 
of the vital breath through the centre between inhalation and exhalation of the teacher and disciple 
harnessed together. The seemingly purely cognitive Yoga of 233-235 is thus seen to be based on 
the basic pranic Yoga of the merger of the vital breaths, their penetration through the Centre, and 
elevation within it to ultimate identification. 

Why are these verses not been placed here? The answer lies in the statement here that 
the teacher should be ‘(fully) accomplished (siddha) in (the practice of) the sequence of its types’. 
Accordingly, Abhinava has first presented the types of piercing taught in the Kularatnamala and 
then in the Viravali, to conclude with the supreme piercing, which is the supreme consecration 
taught in 233-235. 
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Having known the centre (between exhalation and inhalation) 
which, indivisibly (one), should be known in all respects, he is (never) 
stained. (Fully) accomplished (siddha) in (the practice of) the sequence of its 
types, he is a (true) teacher who can liberate the fettered. (272cd-273ab) 


Here (according to this teaching), ‘he is (never) stained’; that is, 
(helplessly) submerged in the current of both exhalation (prana) and inhalation 
(apana), ‘having known’ the centre, that is, the power of the vital breath in the 
centre (between them), that cannot be penetrated by those who are not yogis, 
and so must be known by the progressive practice of Yoga etc. (In other words, 
he is never stained) once he has experienced (the power of the vital breath in the 
centre between exhalation and inhalation,) that is flowing (constantly) 
unrestrained, by penetrating through each of the Wheels and other (stations 
along the axis of the subtle body). Thus, he has attained the experience (of 
ultimate reality) there, within the power (of the vital breath) in the centre, by 
(his) firm stability (dardhya) ‘in the sequence of (its) types’, consisting of (the 
piercing) by Mantra and the rest, taught previously. He is a teacher of the true 
nature of reality ‘who can liberate the fettered’, that is, make them emerge 
from each one of the Wheels and Foundations etc. This is the meaning. 

How should the teacher do that? (In response to this question) he says: 


тїй fase wi A 9 GREEN 1 203 1 
wy et qp fewer d 


guror agre visec chisyo vaktram vaktre tu vedhayet || 273 11 
riipam ripe tu visayair yàvat samarasibhavet | 


The disciple should sit before the teacher. (The teacher) should 
pierce (him) (as he inserts) the mouth (of his central vital energy) into the 
mouth (of the disciple’s vital energy), and the form (of his object of sight) 
(rüpa) into the form (the disciple sees), until he fuses with (the senses, that 
are) the domains (of this procedure). (273cd-274ab) 


The teacher (should insert his ‘mouth’) into the mouth of the disciple 
sitting before him. In accord with the teaching that ‘Siva’s power (Saivi) is said 
here (in the scriptures) to be (His) mouth (which is the entrance to the 
realization of one's own Siva nature), *' (the teacher should insert) his own 
power (as the vital breath, which) is in the centre (between the two breaths), into 
(the disciple's) central power, in the form his own faculty of sight, into (the 
disciple's) form, that is, into (his) faculty of sight, that perceives it. (Similarly, 
the teacher should place) his other senses (both external and internal) into the 
other senses (of the disciple), which are implicitly indicated by that one. (Thus, ) 
‘he should pierce’ (him), that is, he should apply (this practice,) which is the 
instrumental cause (of the disciple's piercing.) until he fuses with these (senses,) 


5! VBh 20d, also quoted in TAy ad 1/1, 1/73 (74), 3/172 (171cd-172ab), 3/194 (3/193cd-194ab), 
and 6/252ab (251cd). 
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that are being made the domains (of this procedure). The meaning is that (in this 
way) he should attain a state of oneness. 

Surely (one may ask), even though (this may be) so, what of that? With 
this doubt in mind, he says: 


fmi читїүї кай fea: seva 
STASI Wenn) АТ ҸӘ | 
зба fqq denm FST 1 204 gd 


citte samarasibhüte dvayor aunmanasi sthitih || 274 11 
ubhayos conmanágatyà tatkale diksito bhavet | 
SaSibhaskarasamyoge jivan tanmayatam vrajet | 275 11 


When (their) minds are fused together (samarasibhüta) (in common 
aesthetic delight), the two are in the state beyond mind, and by condition 
beyond тіпа“ of both, (the disciple) is initiated at that very moment. 
(Then,) when the Moon (of inhalation) and the Sun (of exhalation) are 
united, even as he lives™ he becomes one (with the centre). (274cd-275) 


The one who is ‘initiated’ is the disciple. This is so because one who is 
of that nature (tadātmā) ‘becomes one (with the centre)’, that is, attains a state 
of oneness within the central power (of the breath) between *the Moon and the 
Sun' of inhalation and exhalation, when there is a state of union (yoga), which 
is the oneness (ѕйтағаѕуа) (of the two breat! that comes about by) the 
complete (samyak) interruption of their own specific nature. This is the 
meaning. 

And that (centre) is the place that even the causal (deities) long for. 
Thus he says: 


ЗТЯ TEMA Чат Ра AAP: | 


atra brahmádayo devà muktaye moksakanksinah | 


The gods Brahma and the rest (of the six causal forces), * longing 
for liberation, are here (in the centre) in order to (achieve) release. (276ab) 


Surely (one may ask), how does that come about? With this doubt in 
mind, he says: 


Freq irae «ачта чта и 368 od 
wad afe тїт eater чачат d 


3% Read conmandgatyd for conmanogatya. 
555 Read уап for jivas. 
55! See above, note 8,25. 
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nirudhya rasmicakram svabhogamoksàv ubhàv api \ 276 11 
grasate yadi taddiksà Sarviya parikirtità | 


If, once having restrained the wheel of the rays of his own (inner 
and outer senses), he consumes both worldly enjoyment and liberation, his 
initiation is proclaimed to be (that of the goddess) Sarvi.** (276cd-277ab) 


‘If’ this Kind of teacher, for example, ‘once having restrained the 
wheel of the rays of his own (inner and outer senses)’, beginning with the 
mind, ‘consumes both enjoyment and liberation’, which are both quite 
different (vyavrtra) from one another, and he is liberated even in the course of 
worldly experience (bhoga), that ‘is proclaimed to be’ the Supreme Goddess’s 
initiation. The meaning is that it is famed as bestowing liberation in this (very) 
life. 

Thus he says: 


a Uy Aa: атат Pere: aT 1 woe d 
SHOT, BA BT 1 

sa esa moksah kathito nihspandah sarvajantusu 11277 11 
agnisomakalaghatasanghatat spandanam haret | 


It is said that this liberation is ‘motionless’ (nhspanda)* within all 
living beings. By striking (repeatedly) and (finally) merging the phases 
(kala) of the Fire and Moon, he should eliminate (their) pulse (spandana). 
(277cd-278ab) 


(Liberation is) ‘motionless’. The meaning is that its nature (as such) 
does not waver in (any of) all the states. One who has been initiated in this way, 
by repeatedly striking the phases of the Fire and Moon, which are the means and 
object of knowledge, exhalation and inhalation (respectively), their essential 
nature is set aside, and so by resting in the perceiver’s nature alone, ‘he should 
eliminate (their) pulse (spandana)'. The meaning is that he should quell the 
propensity to (turn outwards to experience) the outer (world). 


And how can that be so for him? With this doubt in mind, he says: 


aa ЯГ TERT (татат: d 22 d 
fra те med aden: | 

met PRT WATS: b 9499 | 
aad Suae versa | 

55 Read Sarviya for Sarviyam. 


$% Gnoli points out that the fourth level of initiation amongst Vajrayana Buddhists is also 
nihspanda — ‘motionless’. Gnoli-Orofino 1994 
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#чачїїдтө wernt Әта 1 eco | 
TTA ae eSATA 1 
aad adaa ТТТ d 44% 1 


bahyam pranam bahyagatam timirakarayogatah 11 278 11 
niryatam romaküpais tu bhramantam ѕагуакағапаіћ | 
madhyam nirlaksyam asthaya bhramayed visrjet tatah | 279 11 
sanghattotpátayogena vedhayed granthipaficakam | 
sanghattavrttiyugalam madhyadhamni vicintayet 11 280 || 
natmavyomabahirmantradehasarndhanam acaret | 

dikseyam sarvajantiinam Sivatapattidayikd | 281 11 


5'"The external (breath that enters by inhalation and) exhalation 
(prana), that (has flowed outwards,) is (also) external." By its association 
with (the limited perceiver,) whose form is darkness, it has exited by means 
of the pores of the skin. (But it) is made to wander (internally) by all the 
causal (deities) (in the Wheels over which they preside). (The yogi,) having 
firmly fixed (asthaya) (his attention) on the imperceptible Centre, should 
make (the breath) circulate and then emit (it) (visrjet). By being linked 
(yogena) to the upward movement? of the union (of the breath), he should 
pierce through the five knots and contemplate (vicintayet) the pair (of 
breaths) in a state of (intimate) union within the Abode of the Centre.“ He 
should not attend to (and connect) (sarndhana) the (limited) Self, Void, the 
outer (world), Mantra and the Боду.“ This initiation bestows the 
attainment of Sivahood to all living beings. (278cd-281) 


57 This passage, ending with verse 281, concludes a long quotation from the Virdvalikula that 
began with line 254cd. 

55^ As always, I am constrained to follow Jayaratha's interpretation and translate accordingly. 
However, there is a problem here. The way Jayaratha understands the first statement, both 
exhalation and inhalation are external. But the singular of nirydtarh ‘has exited’ indicates that 
there is only one breath. This can only be prána — the exhaled breath that exits the body, and so in 
its final phase xternal’. Thus, a better, less forced, interpretation, corresponds to the literal 
meaning of bahyarh prünari bahyagatam, which is ‘the external (exhaled) breath that has gone 
outside’, However, the reference further ahead to ‘the pair’ (of breaths) may be taken to mean that 
the two, inhalation and exhalation, are being treated together as a pair which is in the singular 
number. Thus, Jayaratha has interpretated this expression in this way by saying that the breath(s) 
circulate(s) inwardly ‘by blocking its upward movement’ of prana, the exhaled breath. This 
‘upward movement’ should be distinguished from the ‘upward movement’ to which Abhinava 
refers, as that of the pair of both inhaled and exhaled breaths that have fused in the Abode of the 
Centre, which is central channel of susumnd. 

59 Read samghafjotpata- for sarnghattotpata-. 

59 Read madhyadhamni for madhyadhama. The original reading identifies the Abode of the 
Centre with the union of the breaths, which does not seem right. 

5*! Jayaratha accepts the reading nütmavyoma- as it stands, that is, with an initial privative ‘na’. 
The privative can be omitted without altering the metre, to make dtmavyoma-. Then, connecting 
together the elements of this compound, the meaning could be understood to be that ‘he should 
attend to (and connect) the Void of the Self and the outer body of Mantra’, Sidestepping the 
problem of decoding ‘the body of Mantra’, However, Jayaratha, choosing to view the elements of 
this compound disjunctively, offers a somewhat forced explanation of the word ‘Mantra’ as a 
denotation of the intellect (buddhi). 
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Here (according to this teaching), the inhaled breath (арапа), which 
also extends out externally, because it is an object of perception (prameya), is 
‘external’. And the exhaled breath (prana) is (also) external? because it is 
propense (to come to) rest within it. Thus, in accord with the teaching that: 
"there is no greater suffering than duality and no (greater) darkness than the 
obscuration of nonduality’, the one ‘whose form is darkness’ is the (limited) 
perceiver. Its nature is to flow out all around by means of the channels (of the 
breath,) which are the pores of the skin, Taking their support from that, (the 
breath) ‘is made to wander by the causal (deities)? Brahma and the rest 
within the places over which they preside, by blocking its upward movement. 
Even so, ‘he should make (it) circulate’ there (in those same places), by taking 
care to abandon (all) other objects of meditation, and then after it has thus 
wandered about, he should ‘emit’ (it). In that way, ‘he should pierce through 
the five knots’, each presided over by the corresponding causal (deity,) by 
linking (yoga) with the upward movement of the union of exhaled and inhaled 
breath, in such a way that he may ‘contemplate (vicintayet) the pair of exhaled 
and inhaled breaths that are in a state of oneness (samarasibhüta) in the Abode 
of the Centre. His attention should be fixed there, so that ‘he should not 
attend to (and connect) (sarndhana)' the limited Self, the Void (of deep sleep), 
the outer (world) of external (objects) such as (the colour) blue, (Mantra, which 
is) the intellect, that speaks secretly because it bears (within itself) the reflection 
(of consciousn and outer sensations), and the body. (Rather,) he should 
experience the direct perception (saksatkara) (of reality) within himself alone, 
which is why this initiatioi id to bestow the attainment of Sivahood. 

Having explained in this way the initiation by piercing, which is of 
many kinds, he also says what remains to be done. 


The Concluding Rites*** 


dared чат vaca Wu ат: WE | 
Fe: TET: Bora: 1 95 1 


її Яетатетат атс a: | 
Ч па Чат ЧЕЧ Tee wea: 223g 


diksante dipakan paktva samastaih sádhakaih saha | 
caruh prasyah kulacaryair mahapatakanaSsanah 282 || 
iti Sriratnamalayam iinadhikavidhis tu yah | 

sa eva patakam tasya praSamo ‘уат prakirtitah ll 283 |l 


At the end of the initiation, after having cooked the ‘lamps’ (of 
meat), the sacrificial pap that destroys great sin should be eaten by the 


5? Read Баһуат for madhyam. 

59 See above, 6/187cd-189ab. 

59 Read ürdhvagati- for ürdhvarh gati-.. 

* Read madhyadhamni for madhyadhama. 

“© The following passage from 282 to 291 is probably all drawn from the Kularatnamala. 
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Kula teachers along with all the adepts. This is (said) in the venerable 
Ratnamálà. A ritual procedure which is less (than required) or excessive is 
indeed a sin. (Doing) this is said to quell that (sin). (282-283) 


And this is not said by our own wise men. (Rather) it is ‘(said) in the 
venerable Ratnamálàd' . As is said there: 


*Lamps (of meat) should be prepared at the end of the initiation, and 
having cooked it, the sacrificial pap that destroys great sin should be eaten by 
the Kula teachers along with the adepts.’ 


Surely, it is said that: 


‘so long as they are not all knowers of the true nature (of reality), the 
lamp (of meat) should not be shown (to them). ^? 


According to this rule (naya), the eating of the sacrificial pap is thus in 
this way prohibited to those who do not know the true nature (of reality,) 
whereas those who do know it, do not harbour even (the slightest) doubt of 
being touched by sin. Thus, in relation to what is it said here that it destroys 
great sin? With this doubt in mind, he says (a ritual procedure which is) ‘less 
(than required)’ etc. 

He (now) says another thing that needs to be done, that serves to (bring 
the rite to) completion. 


чїзєїї IR: rat алтея fast 94: | 
a fafü: обат af «974 d aa: sev 
ая ая eras frd | 


pare ‘hani guroh karyo уйда» tena vind yatah | 
na vidhih pürnatàm yati kuryád yatnena tam tatah \\ 28411 
yena yena gurus tusyet tat tat tasmai nivedayet | 


On the next day, the sacrifice should be performed in honour of the 
teacher. Since the procedure does not reach completion without it, (the 
initiate) should do that with effort. Whatever pleases the teacher should be 
offered to him.“ (284-285ab) 


By (saying that) ‘the procedure does not reach completion’ (without 
it) he is stating that it is a (necessary) ancillary of the sacrifice. Certainly not 
that (it serves) to satisfy (him). 


%7 This line is also probably drawn from the Ratnamala. 


3% Read tasmai for asmai. 
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тачат faf FIR suma 24 и 
stom gapi daar | 

STHOTRG чї Fa ЧЇЧ WT: 45 И 
сат qp spar qua абаа | 


cakracaryantarale ‘syd vidhih ѕайсаға ucyate I| 285 || 
alipatram susampirnam virendrakarasamsthitam | 
avalokya param brahma tat pibed djfiaya guroh | 286 11 
tarpayitvà tu bhütüni gurave vinivedayet | 


The procedure during the observance of the assembly (of initiates) 
(cakracaryá) is called ‘rotation’ (saricára). The cup of liquor, well-filled, 
is held in the hand of the Lord of the Heroes (virendra). After looking upon 
it, (thinking that) that is the supreme Brahman, (the initiate) should drink 
it at the teacher's command. (Then) having offered it as libation to the 
spirits (bhüta), it should be offered to the teacher. (285cd-287ab) 


"The Lord of the Heroes' is the teacher. 
He teaches (how) that (is done) here (in this case). 


ger ufa qe ч=ятета ЧЧ 89: 1 909 d 
vd Web чеч ест = тй qeu | 


krtvā bhuvi игит natvádàya saritarpya khecarth V 287 11 
svam mantram tac ca vanditvà dütim ganapatim gurün | 


Having (prostrated) on the ground, made obeisance to the teacher, 
and taken (the cup) offering libation to the skyfaring (yoginis), praised 
one's own Mantra and that (cup of liquor), so too the dūfī, Ganapati, the 
teachers, the guardian deity of place, and the assembly of heroes in due 
order, starting with the teacher, he should himself drink the sacrificial 
substance the teacher (vira) has touched. (It should be done in this way,) 
not in any other, anywhere (in any circumstance). (287cd-288ab) 


“Having (prostrated)' oneself ‘on the ground’ means that, having 
fallen to the ground, (the disciple) should offer obeisance to the teacher. (After 
that, one should add to the verse) *having praised that cup of liquor and taken 
(it)’. (When he says) ‘the teacher (vira) has touched’ (the sacrificial substance, 
one should take it to mean) that the rest has been drunk by everybody in due 
order, beginning with the teacher. 


Again, that should be done by the regular initiates who know the true 
nature (of reality), not by others. Thus he says: 


* During Tantric festivals, the yogis and yoginis are worshipped one after the other in ‘rotation’, 
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apri аата ает: 346 
dep wad деф feta забу. d 
TRSEEUSSEIRISTHTTHÉSSIÍSITT: || 96% 1 
CTWHISHOGDRTTHINTIRS À | 

Зате т оч senem «og 


ksetrapam virasanghatam gurvadikramasas tatah || 288 || 
virasprstam svayam dravyam piven паіуйпуаіћа kvacit | 
parabrahmany avettaro ‘gamagamavivarjitah || 289 || 
lobhamohamadakrodharagamaydjusas ca ye | 

taih sakam na ca kartavyam etac chreyorthinatmani \\ 290 || 


One who desires what is best for himself should not perform (this 
rite) with those who do not know the supreme Brahman, those devoid (of 
the knowledge of) the going and coming (of the breath), those who are given 
over to greed, infatuation (for women), conceit, anger, attachment, and 
delusion (maya). (288cd-290) 


And when should that be done? With this doubt in mind, he says: 
"pA nm ATT PRS | 
Ят ipei fore: жй fafimp d 292 1 


yagadau yàgamadhye ca уйвйте gurupüjane | 
naimittikesu proktesu $isyah kuryad imam vidhim ll 291 11 


The disciple should carry out this procedure in the beginning, 
middle and end of the sacrifice, when worshipping the teacher, and during 
the occasional rites taught (previously). (291) 


(The occasional rites) 'taught (previously)' in Chapter Twenty-eight. 
He concludes the teaching of the chapter with half a verse: 


її wate: vats yeperqya: gR: | 
iti rahasyavidhih paricarcito gurumukhanubhavaih suparisphutah | 
Thus, the secret procedure has been thoroughly examined and is 


beautifully clear, by virtue of (the many teachings from) the teacher’s 
mouth?" and (personal) experiences. (292ab) 


5? The teacher to whom Abhinava refers can only be Sambhunátha. As with all of the Tantraloka, 
the matters taught in this chapter are drawn from the scriptures to which Abhinava refers us (see 
above 29/165cd-166ab) and quotes. Abhinava explains them, to varying degrees and in various 
ways, as he goes along. He tells us here, as in many other places, that his exegesis is sound and 
correct because he has learnt the correct meaning from his teacher Sambhunátha. Of course, this 
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The one called Jayaratha, whose experience as а Каша was transmitted 
(to him) by the procedure (prakrama) of (his) venerable teacher's instruction, 
has elucidated this, the Twenty-ninth (chapter of the Tantrdloka). 


does not mean that he sat and made notes as his teacher spoke and simply set down what he said 
in his own way. Notice, moreover, that Abhinava testifies here to having performed these sexual 
Kaula rites himself. Indeed, as a highly realized disciple, he was qualified to do so. 


Appendix A 
to Chapter Twenty-eight 


Chart of the Propitious Days of Fulfilment (parvan) 


The following chart of these auspicious Kula times has been structured 
in the manner Jayaratha suggests in TAAv ad 28/36-39ab 


Month Fortnight Day Constellation Time 
Margasirsa dark ninth | Sunday sun | Urtaraphalguni | night 
(November- 

December) 
Pausa (December — | dark ninth | Monday Citra, midnight 
January) moon 
Máàgha (January — bright Thursday Magha, Midnight 
February) fortnight Jupiter 
* + **Phalguna bright Monday Tisya, midday 
(February — March) twelfth moon 
* Caitra ( March — bright | Wednesday | Parvaphalguni, | midday 
April) thirteen Mercury 
Vaisakha (April — dark Wednesday Sravana, midday 
May) eighth Mercury 
Jyestha (May – dark ninth | Monday Satabhisaj, midday 
June) moon 
Asadha (June - July) | dark first | Sunday sun Mila, midday | 
* Srávana (July — dark Friday Rohini, dawn 
August) eleventh Venus 
* Bhadrapada bright Thursday Visakha, midday 
(August- sixth Jupiter 
September) 
*Asvayuja bright 
(September — ninth 
October) 
Karttika (October — bright Monday Sravana night 
November) ninth moon 


Parvans marked with a single asterisk are special. Two marked with two 
asterisks are special-special. One is in the month of Asvayuja and another in 
Phálguna, which has two parvans. One is special and the other is special- 
special, which is considered to be the best of all. 


Appendix B 
to Chapter Twenty-eight 


The Yoginis Who Are Embodiments of the Mothers 
According to Chapter Sixteen of the Tantrasadbhava 


According to the following passages drawn from the Tantrasadbhava, 
which is a Trika Tantra, there are seven types of mortal Yoginis. Each type is 
associated with one of the Seven Mothers who give knowledge and the 
sacrificial food (caru) to the Kaula adept (vira) of their own amsa i.e., Kula. 
Each type of Yogini has her own sacred lunar days when to meet her. 


Brahmi 


1] уа пагуа raktagauryabha sauvarnà [k: savarnam; е samagotra] va krsodart 
1124711 

mukham padmopamam yasya [k, kh g: yasya] dvijasnigdha ghanastani | 
kadalistambhasamkasa (> -'sau) purakau (> Jamghanau) sumanoramau || 248 11 
trivalitarangamadhyasthà sutalalà suvarcasà | 

cihura (hair of the head) kuñcitā yasyà gandaküpau tu Jàyate I 249 11 

atisaucà [g: -socà] susanta ca vedadhvanipriyà sada | 

Suklavastrapriyà nityam tathà caivottartyakam || 250 11 

devabhakta mahadevi [g: madà-] уірғапат püjane rata | 

amavasyam tathà devi pratipatsu visegatah 11251 11 

parvàny etàni devinam bhavantiha na samsayah | 


The young woman (with following characteristics is a limb of Brahmi). 
She has a red and white complexion or else (her hue is) golden. Her waist is 
thin. Her face is like a lotus, her teeth pleasing and breasts firm. Her two thighs 
are very beautiful, like the trunks of banana plants. There are three wrinkles in 
the middle (of her stomach) and her sheen is beautiful sutalalà ?. Her hair is 
held together in a bun and her cheeks become convex (when she smiles) (yasya 
gandaküpau tu jayate ?) She is very clean (and pure) and tranquil and always 
likes the sound of the Vedas. She always like to wear white clothes and so too (a 
white) shawl. O Great Goddess, she is (very) devoted to the deity and to the 
worship of Brahmins on New Moon and, O goddess. especially on the first days 
(of the lunar fortnights). These are undoubtedly the sacred days (parvan) of the 
(yoginis who are Brāhmī’s) goddesses. (TS 16/247cd-252ab) 


kamandalurm tathà dandam kastham utkrstakajinam Il 252 ll 

svastikam likhate haste? [g: dvane] vedavakyani codgiret | 

etai$ cihnais tu [g: etaici-] boddhavyà brahyari&à eva satvika I| 253 II 
mudrá.m tasya pradarseta [g: pradarbheta] tatah [, g: tata] prityà bhavisyati | 
sanmásad varadà devi svaktyamSasya [g: sasya] sádhake || 254 11 

114b g] anamsasyapi [g: -sasyapi] càdesam vatsarat kurute priye | 


(The yogini) who is limb of Brahmi is satvika. She should be known by 
means of these signs: (she carries) a waterpot and a wooden stick and (wears) an 
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excellent garment of antelope skin. A svastika is drawn on (her) hand! and she 
utters Vedic mantras. (The adept) should display her gestures (mudra), then she 
will be pleased. O goddess, in six months she will bestow boons to the adept 
who belongs to her own limb. O beloved, she bestows her grace (üdesa) also to 
one who is not (her) limb in a year. (16/652cd-255ab) 


Kaumari 


2] suklagauryà tu уй gaurya vibhaktangi вһапағића || 255 II 

kapilà dirghakest ca kapileksanarügviná | 

lalate drsyate corddhve trayo rekhá(s) tri&ülagàh \\ 256 11 
vidhibhaktà ca boddhavyà rudrarcanaparayana | 

samayikari putrakam vapi асағуат sadhako ‘pi và | 257 11 
drstvadusyati sā nart таһакашиһаіапуйа [k: mahükakuhala- g: mahakau * 
halanvita] | 

astami ca tathà devi bhūtyākhyā parvani yathà I 258 || 

evar vai laksanam }ййїуй mudram tasyah pradarsayet | 

trisiilamn vatha khatvangam damaruko vatha govrsam || 259 || 
khadgam va kartrikam [g: -ka] caiva sadà cchatras tu рапіпа | 
svakiyárisasya [g: -sasya] virasya ѕатргайауаћ prayacchati | 260 |! 
tribhir másair vararohe itarasya Subham vadet | 


(Kaumari) has white, fair skin. Her limbs are (distinct and) well 
arranged. She is mounted on a cloud. Her hair is long and brown (as are her) 
fierce eyes. One can see on the upper (part of her) forehead three lines present in 
a trident. She is devoted to the injunctions (of the scriptures) and one should 
know that she is intent on worshipping Rudra. The woman who (embodies her) 
is very curious (to know reality) and, seeing a regular initiate, apprentice, 
teacher or adept, (never) criticizes (him). She is the eighth (lunar day) just as she 
is O goddess, the sacred day called Bhüti. Having known in this way (her) 
characteristic feature, (the adept) should display her gesture, the trident, or else 
the ascetic’s staff, the double-headed drum, or а govrsam, a sword, dagger, 
always (holding) an umbrella with (his) hand. (Thus, she) always bestows (the 
teachings of) the tradition to the Hero who is of her own limb. O fair lady, in 
three months she utters forth what is auspicious to another (who is not such). 
(16/25cd-261ab) 


Vaisnavi 


3] ya nari pitagaurabha pitavastraratà ваай \\ 261 || 

82a] udyánavanasaktà tu brahmacaryaratà sada | 
mayiradhvanigambhira priyalapa sumālinī || 262 11 

sasthi tu parvani tasyà jñātavyā viravatsale | 

evarn prayatnato jfiàtvà mudram tasya [g: tasyah] pradarSayet \\ 263 11 
Saktighantà pataka và vapüram vapi darsayet | 


1 Although one manuscript reads haste (‘on the hand") which makes sense. MS G reads dvane that 
does not correct but suggests a possible Бла/е ‘on the forehead’. 
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Svasasya [g: sva-] caiva virasya sanmasd tu varaprada 1126411 
itarasya vararohe sthanam cādeśya vatsarat | 


(The yogini associated with Vaisnavi is) a woman whose complexion is 
yellow and white and who always wants to wear yellow clothes. She likes 
gardens and forests and is always dedicated to the practice of continence. (Her 
voice is) deep like the sound of a peacock and her conversation is pleasing. She 
(wears) beautiful garlands. O beloved of the Heroes, one should know that her 
sacred day is the sixth (one of the lunar months). Having known (this) thus, 
display her gesture. Or else one should display the spear, bell, flag or a 
vapitram. In six months, she bestows the boon of the vital breath to the Hero, 
and in a year she ordains a place to another (who is not of her Kula). (16/261cd- 
265ab) 


Camunda 


4] syamavarná [g: sya-] tu уй nari atasipuspasannibhà [g: atasi-] \ 265 11 
pitàmbarapriyà пйуат mallayuddhà tu ragini | 

madyasakta [g: -Sakta] уағағоһе danavandsanapriya [g: sa-] M 266 11 
tambülapuspavesüdhyà [g: sadhya] atikàmà ganapriyà | 

tyaktalajjà sadà jfieyà atanarthe rata sada 11267 || 

evar jhatva tu mantrajfio mudram tasyà pradarsayet | 
Sarkhamudgarasárangacakrari musalam eva và || 268 11 

svagotre varadà devi vigotre Subham àdiset | 


(The yogini associated with Camunda is) a woman whose skin is dark, 
like a hemp flower. She always likes (to wear) yellow clothes, fights with 
wrestlers, and is passionate. She is attached to (good) wine and, O fair lady, she 
delights in destroying demons. She is rich with betel (leaves), flowers and (fine) 
clothes. She has much (sexual) desire and likes (to play with Siva’s) host. One 
should know her to be always free of shame, and is ever devoted to wandering 
about. Once the knower of mantra has known her to be such, he should display 
her gesture or else (show her) a conch, pestle, bow, discus or club. The goddess 
bestows boons (to those of) her own clan and (to those of) another clan; she 
ordains (all that is) auspicious.’ (16/265cd-269ab) 


Varahi 


5] bhinnathjanapratikasa damtura pavikadvija | 269 11 
lambastani brhatkayà sthiilamatra ghanatvisà | 

arakte locane tasyà bhavate nirdayà ѕааа 270 II 

nistrisa [g: -sá] nisprhà devi bhavate kalahapriyà | 
várühyarisà samuddista mudram tasyà.h pradapayet | 271 11 


? According to the normal serial order, Camunda is the penultimate or, sometimes, last Mother. 
This is also the order of presentation in the list of their sacred days recorded here further ahead. 
The visualized form also correspond: that of Camunda. Again, while this visualization is not 
named here, the visualization of Indrani is named. This too confirms that the sequential order of 
the visualizations has somehow been changed. 
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dandamudgarasárangam musalam parvam eva và | 
svangasya caiva virasya dadati vidhim uttamam || 272 || 
itarasyapi cádesam varsenaikena [g: -naikena] sevanat | 


(Varahi) is (dark) like (freshly) sliced collyrium. She has large, jagged 
teeth that are (pure and) sacred (pavika) (?). Her body is big, (her) breasts large 
(and hanging down), she is fat, and her skin is thick. Her eyes are slightly red 
and always (cruel and) devoid of compassion. She has no craving (or) hope (for 
anybody’s welfare). O goddess, she delights in arguments (and strife between 
people). (A yogini who is such) is said to be a limb of Varahi. One should offer 
her gesture, a stick, pestle, bow, club, or else a parva. She bestows the most 
excellent practice (vidhi) to the Hero who is her own limb. By serving (her), she 
bestows her permission (to practice) to one who is other than him in one year. 
(16/269cd-273ab) 


Indràni 


6] уй nari campakabha tu vicitravasanapriyà \ 273 11 

nirtyagitasadasaktyà sarvübharana&ilini | 

115a g] àyudhánàm kathà raktà digindravahanapriyà \\ 274 I 

іпағапї sā tu boddhavyà laksanena vilaksità | 

ekadasyam tu boddhavyà parvant [g: -ni] tu na samsayah V 275 II 

mudrà.m pradarsayet tasyas tatah prityá bhavisyati | 

vajram samkham [g: khangam] tu khetam và camaram Saktim arikusam \\ 276 11 
tatah sà varadà devi bhavate sádhakasya tu | 

anamSasyapi sanmasat kathayati upásanát [g: -Sanat] M 277 11 


One should know the woman to be Indrani, marked with (her) defining 
characteristic, whose complexion is fair like the campaka flower and likes (to 
wear) varied (and beautiful) clothes, always devoted to dance and song, who 
possesses all the ornaments, likes the stories concerning (Indra's) weapons and 
Indra's vehicle (that reaches all) the quarters. One should, without doubt, know 
(her) sacred day to be on the eleventh (lunar day). (Having recognised her, the 
adept) should display her gesture; then she will be pleased (with him). (He may 
show her) a thunderbolt (vajra), conch, shield, flywhisk, javelin and goad. Then 
she bestows boons to the adept, even if he is not (her) limb. By worshipping 
(her), in six months she utters (the teachings of the scriptures). (16/273cd-277) 


Yogesi 


7] ya nari suklakanthosthà dirghagrivà krsodari | 

kotarakst pralamba ca hastau райаи sudirghakau || 278 11 

lambastani ca nirmamsa bahvasi madhupingalà | 

ratrau paryatane saktā [g: saktá] aksobhyà satyavàdini [g: savya-] || 279 || 
Smasane niratà nityam vīrabhāvakathāpriyā | 

ürddhvakesi jvalabhanu yogi (> yogini) sā na sarhSayah I 280 11 

mudram tasya (> tasya.h) pradarsyeta [g: pradarseta] kapalam йат eva và | 
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khatvamgam damarukam vapi рітссһакат (> kimechukam) vathava priye 11 
2811 

svamSasya [g: -sasya] caiva virasya dadàà sampradayakam | 

сагиКаћ và раўит vàpi vidhi và puskalam priye | 282 ll 

anyesam kathayaty àsu sevanàd vatsararddhatah [g: sevanàdva-] | 

vijfignam udayam māsām kathyamanam nibodha те || 283 I| 


(Үоре& is embodied as) a woman whose throat and lips are white, neck 
is long and belly thin. Her gaze is fierce. She is very tall, her hands and feet are 
very big, and her breasts are long (and dangling). She is emaciated (although) 
she eats much. She is sweet and brown (madhupingalà) (?). She is attached to 
wondering about at night. She cannot be disturbed (and aroused to passion) and 
she (always) speaks the truth. She is always devoted (to frequenting) the 
cremation ground and delights in hearing stories (of adepts’) heroic state. Her 
hair is tied up, (and she is radiant like) the blazing sun. Without a doubt, she is a 
(true) yogini. 


The Tantra then goes on to associate the Mothers and the yoginis who 
embody them with the groupings of the letters of the alphabet, and concludes by 
listing their sacred lunar days as follows. Note that these days do not always 
agree with those mentioned in the account of the Mothers. Moreover, an extra 
Mother — Iéani – who we do not normally find listed amongst the Mothers, 
appears at the beginning. These discrepancies suggest that the two accounts 
were formulated separately. 


1] caturdasyam са saptamyarh dinaisanyàh [g: -senyah] prakirtitam W 291 11 

2] paurnamasyam avavasyam [g: mamá-] pratipac ca caturmukhi | 

3] trttya caiva sasthi ca kaumáryà vàsaro smrtah | 292 11 

4] dvadasyam ca caturtht ca vaisnavyáhah prakirtitam | 

5] paficamyam ca trayod уйуй [g: іпағапуауа] dinà smrtüh 11293 11 
6] 115b g] navamy ekádasi caiva vārāhyā tu dinàs tv ami 

7] astamyam ca dvit а camundáyà dinà smrtah | 294 11 

8] astamyám ca dasamyam ca yogesyanam [g: -nà] dinah priye | 


The fourteenth and the seventh (lunar) days are said to be those of iSani. 
(The days sacred to Вгаһтапї) the Four-faced One are the Full and New Moon 
and the first day (of the lunar fortnight). The third and the sixth are said to be 
Kaumari’s days. It is said that Vaisnavi's days are the twelfth and the fourth. 
Indrani’s days are said to be on the fifth and the thirteenth. The ninth and the 
eleventh are Varahi’s days. Camunda’s days are considered to be on the eighth 
and the second. O beloved, the days on the eighth and the tenth are those of the 
Yogesis. (16/29 1cd-295ab) 


Appendix C 
to Chapter Twenty-eight 


The Gathering of Initiates (viramelapa) According to 
Chapter Fifty-four of the Fourth Satka of the 
Jayadrathayámala, Called viratandavavidhikramajiana' 


The goddess tells Bhairava that she wants to know the procedure for the 
congregation of Каша adepts (viramelapavidhi). To which Bhairava responds as 
follows. Similar descriptions of the bacchanalia of the assembly of yoginis and 
their partners relate to Siva’s Night in Karavira, found in the 
Khacakrapaficakastotra and the Kramasadbhava. 


206a kh) Sribhairava uvaca 

sádhu sā dhu mahabhage yan тат tvam pariprcchasi | 4 \\ 

rahasyam etan пакһуйгат [kh: etadakhydtam] tathàpi prabravimi te | 
asritya süktam [k: susam, kh: suktam] Saranam sarvabüdhavivarjitam | 5 || 
susobham kumbham amodam sudhüpavaramantharam | 

kulaparvam [k, g: parvam] samásadya viramelàpam acaret \\ 6 11 


The venerable Bhairava said: 


Well done, well done, O greatly fortunate one, what you are asking me 
is a secret that has not been revealed (before), (but) even so I will tell you. 
Having taken refuge in a well reputed place, free of all disturbance, having 
acquired a beautiful, fragrant jar, pleasing and excellent, (fumigated) with fine 
incense, one should conduct an assembly of Heroes on (a sacred) Kula day. 
(4cd-6) 


nimantrayet tatah sarve bhairavacarapalakah | 
218a) 295a g) samayajfià devi bhaktah santustah [g: -tusta] kramatatparah \\ 7 
\ 


samayinah putrakas ca sádhakà daisikah pare | 

yoginyo yah prabuddhas ca bhaktah [kh: bhakta] patad alabhatah V 8 11 

апіуа tàpya (> sthüpya) saha tambiiladiyutam [kh: -brütüdiyutàm; g: - 
viitadiyutam] kuru | 

āsanāny atra deyāni yathavat [kh: -tat; g: -va] kramayogatah \\ 9 11 

piijyani pranavenaiva gandhadhüpasragàdibhih | 

tatopavesayet samyag yathv cakraniyogatah V 10 11 


O goddess, he should then invite all those who observe Bhairava's 
conduct, those who know the Rule and, content, are intent on Krama (ritual). O 
Supreme One, (he should invite) the regular initiates, apprentices, adepts and 
teachers, and those yoginis who are awake and devoted, for they have not fallen. 
Having brought them (to the meeting place), established them (where they 
should be), and give (them) betel etc. (9ab). Seats should be offered here (to 


' iti bhairavaérotasi [g: -Srota *] vidyapithe Siraschede [g: Siracchede] jayadrathayamale 


mahdtantre caturvinnSatisahasre caturthasatke viratandavavidhikramajnana patalah V 54 Wl 
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them) as is proper and (they should be) worshipped in due order (according to 
their seniority), with (the utterance of) pranava, along with scent, incense, and 
garlands etc. Then he should make them sit correctly as is required in an 
assembly. (7-10) 


gurünàri prathamari cakram sadhakanam dvitiyakam | 
trtiyarh putrakanam [kh g: -пйт] зуйс caturtharn samayesv atha W 11 || 
yogininam paficamam sydd evam kuryat kramena ca | 


The first circle is that of the teachers, the second of the adepts, the third 
of the apprentices, the fourth of the regular initiates, and the fifth is that of the 
yoginis. This should be done in this way in due order. (11-12ab) 


sarvavirasamáyoge tata àvartayed girim [kh g: girih] W 12 Wl 
райсаѕапітауа ( »paficaarna-) $aktih [kh: 5:?] кап sā sakalavyaya | 

па (> tac) ca virasamayogam tayantam [kh: tasya-ntah g: -nta] pravijrmbhate 
Гв: -jrr * te] WI3 1 

tena tadviramelapam (> -pe) püjayet paramesvarim [kh g: -ri]l 

arghaih puspais tathüdhüpais candanàgurucarcitaih \ 14 || 

206b kh) pratyekam [kh g: pratyaikam] arcayet tatra yatha vibhavayogatah | 
praticakrasya madhyastham püjayen madhyabhairavam | 15 ll 
krsnalohitaraktaksam paramamodavasitam | 

295b g) mahaünandakaram Srestham Jagadunmadakarakam || 16 11 

evam prapüjya madhyastham [kh: sampüjya-] patrany esarn [kh g: -sa] 
prapürayet | 


When all the Heroes have assembled together, the word should be 
passed around, that is, she who is Sakti made of the fifty letters, she who is Kali 
with all her limbs. That assembly of Heroes unfolds inwardly by virtue of her, 
and so the Supreme Goddess should be worshipped in that assembly of Heroes. 
Each (Hero) should be worshipped there with liquid offerings, flowers, incense 
and with sandal wood and aloe. according to one's means. One should worship 
the Bhairava of the Centre in the centre of each circle (of the assembly). His 
eyes are black, tawny and blood red, and he is fragrant with most excellent 
perfume. He creates great bliss, is the most excellent, and drives the (whole) 
universe mad. Having worshipped him in this way, located in the centre, their 
drinking vessels should be filled. (12са-17аБ) 


таһакиѕитарӣтапі райсағатасіапі ca V 17 11 

pascad vividham Gharam tegàr deyam atandritah [kh 8: -tam] | 

yad yasyabhimatarn devi tat tasya vicaret (> vitaret) sakrt || 18 ll 

ndnamamsani citrani bhaksyány uccavacani [kh g: bhaksanyucca-] ca | 
lehyapeyani [kh g: -pehyani] cosyani [kh g: cusyani] рапапі vividhani са 19 || 
katutiktakaayani [kh: -ni; g: -yà *] madhuramlani уйт ca | 

evam adir anekai$ ca [kh: adi anekai$ca; g: даға * naisca ] tarpayec 
cakrapaficakam || 20 11 

madhyahne [g: madhyane] bhüyah [kh g: bhüya] santarpya  yàvad 
Gnandamanthanam | 
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tato hy arghais [kh: tato nàdyais; g: tato * dyais] tathà geyair 
vindvamSasvanais tathà || 21 11 
Srotrodakakarais citrais tarpayec cakrapaficakam | 


They are filled with big flowers" and the collection of the Five Jewels. 
After that, tireless, one should give them many kinds of food. O goddess, 
immediately give whatever anyone chooses. (Offer them) many kinds of meat 
along with well prepared food to lick, drink, and suck, and so too many kinds of 
drinks (of many flavours), astringent, bitter, spicy, sweet, and sour. In this way, 
one should offer libation to the five circles (of initiates) with many (such 
things). Then offer them (food) again at noon, until (their) bliss is aroused. (Do 
so) along with liquid offerings, songs, and music made by vinàs and flutes. 
Offerings should be made to the five circles (of initiates) accompanied by 
various kinds (of music) that make streams (of sound for them to enjoy). (17cd- 
22ab) 


tatas taccakragà rasmyah [g: -mya] prollasanti sutejitah | 22 11 

(218b) sphuranti mahadananda vilasasatasamikulah [kh g: -là] | 

nrtyanti ca һаѕапіу uccair  valànti kridanotsukah [k: — kriditot- kh: 
kriditonmukam] M 23 11 

patanti dhàvanti vasanti (> vadanti) sarve vepanti khidyanti [k: risayanti] 
layanti tatra | 

296a g) jalpanti mantrani rahasyam anye sanmarmayuktani vacamsi canye || 24 


Thus, the rays (of the deities) in those circles are well energized and 
pour forth pulsing radiantly with great bliss. (Engaged) in hundreds of playful 
games (vilása), they dance, laugh loudly and spin around. Eager to play, they 
fall (about) run (around), and all chatter (together) They tremble, tire 
(themselves out) playing merrily there, reciting mantras while others utter words 
engaged (in expressing) true, essential points (sanmarma). (22cd-24) 


kekoktapascapi vicitrarüpáh [kh g: -püpàh] parasparam te pravadanti devi | 
kecic ca keküracaná vireti kecic ca mudrabalim àrabhante [k: -bhanti] W 25 11 
kecic ca kaulagamajair vilasaih samsthanakair nartanam árabhante | 

kecit tandavam àrabhanti subhatah kecic ca sarvoddhatah || 26 11 

kecid bhairavabhàvanáhitamaná jalpanti kalam pare | 

207a kh) kecid [kh g: keci] dvadasan ekadhà pracalita kurvanti tatroccakaih M 
271 

kecid rodanatatparah kim aparam [k: apare; g: apamram] kecid vrajanty 
ауйат | 


. .. О goddess, they say wonderful things to one another. Some cry like 
peacocks, some engage in offering animal sacrifice with ritual gestures 
(mudrabali (?). Some start dancing with playful dances born from the 


? The word ‘kusuma’ — ‘flower’ commonly denotes menses, Is the text alluding here that the jars 
should be filled with menstrual blood? This may not be so, as the Five Jewels include menstrual 
blood along with faeces, urine, spittle, and sperm. 
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Kaulagamas. Some engage in (Siva’s) dance, some (like) good soldiers are 
ready in all ways (to fight). O supreme one, the minds of some are engaged in 
meditating on Bhairava and tell the time (future events will take place). . . (27cd 
?) Some are crying, others become confused. (25-28ab) 


Кесіп [kh: kecit] maithunam àrabhanti ca pivanty atrodbhavam nirbharah \\ 29 
І 

296b g) еуат viravarendravandyacarane melàpam atyuttamarh | 

virakhyam pravitatya rasminikaran uccaih samutpadyate | 30 ll 

drstva yat prabhavanti tat kramavarà кіт và [g: va] bahu varnyate [kh g: 
vahurvarnyate] 


Some engage in sexual intercourse and drink what arises here (from it) 
to their fill. In this way the congregation (melapa) that takes place at the 
venerable feet of the Lord of the best of heroes is most excellent, called that of 
the heroes. It takes place having extended the rays (of their light) on high, 
having seen which, these most excellent (members of the) tradition (karmavara) 
excel. Or else what is there much to say (how can words describe it)? (29cd- 
30abc 


ganganadikule yadvad ambhasám [kh: darbha-] patyatirvarah | 
tadvad yàgesu sarvesu virayagah [kh g: -ват] prasasyate | 37 ll 
adyayágam tathà jheyam satyam satyam punah punah | 

anayor yagayor devi mühütmyam vatsarayutaih | 38 || 
sadakhyam Sakyate naiva уайит jihvayutair api | 

yathà ydgavara ete [kh g: netau] yathà devi krsodari || 39 11 

tac ca tarhtreşu sarvesu rajarajo hy ayam priye | 


Just as the water on the bank of the Ganga is the most excellent, so is 
the sacrifice of the heroes said to be amongst all the sacrifices. One should 
know that Adyayaga is such. This is true! true! (I proclaim it) again and again! 
O goddess, the greatness and truth of these two sacrifices cannot be stated by 
millions of tongues (speaking) for millions of years. Just as these are the most 
excellent sacrifices and the goddess KrSodari (is the most excellent goddess), so 
too, О beloved, amongst all the Tantras, this one is the king of kings (rajaraja). 
(37-40ab) 


JY 4/54/4cd- 40ab 


Appendix D 
to Chapter Twenty-eight 


Concerning Adyayága 
According to the Fourth Satka of the Jayadrathayamala 


Passage begins at 26 and ends at 9lab; verses 48-63ab describing the 
female partner are quoted by Jayaratha in TÀv ad 29/99-100ab and verses 63cd- 
91ab translated in note 29, 248). The whole passage is in MS K fl. 215b-216a 
Kh fl. 203b -204a and G fl. 291a-292a. It is at the end of a chapter (patala) 
called àdyayagavidhih kramarti.hapüjà. ‘the procedure for ddyayaga which is 
the rite of adoration for the Krama'.! Bhairava begins his exposition of 
ādyayāga at verse 29 by listing a number of deities including Brahma, Visnu, 
Rudra, Iévara, Sadasiva, Bhairava and Апага Siva, to whom the sacrifice is 
offered. Then he continues: 


üdyayügam bhavet tesám maithunakhyam mahottamam | 

tesam maithunam evátra japatvenopakalpitam V 34 || 

püjanam bhagamadhyastham cumbanam [kh g: cuvanam] bhagamadhyagam | 
sünnidhyam bhagamadhyastham yogam anyad bhagasthitam \ 35 ll 

südhanam bhagapadmastham mandalam bhagapadmajam | 

devata bhagapadmasthà sugam ca bhagamadhyagam | 36 11 


Adyayága is called their ‘sexual union’ (maithuna) which is great and 
most excellent. Their sexual union is conceived (upakalpita) here to be 
(executed with) the repetition of mantra. Worship takes place in the middle 
within the bhaga (i.e. the female genitals). The kiss is (also) in the middle of the 
bhaga. The proximity (of the deity) is in the middle of the bhaga and Yoga is in 
the bhaga. Spiritual discipline (sadhana) is in the lotus of the bhaga and the 
mandala is born from the lotus of the bhaga. The deity is in the lotus of the 
bhaga, what is easy to reach is in the middle of the bhaga. (34-36) 


carum ca bhagagam tesam bhagoddharam bhagantaram | 

tasmad bhaginyo devesi prapüjyàh [kh g: -püjyah] sarvasiddhaye \\ 37 I 
lafichanam bhagam evahuh Saktimudra bhagam smrtam | 

bhedakam bhagam evahur devadevam [k: -deva] bhagam param | 38 11 
bhagodbhavam [k: bhagádürddham] jagat sarvarn bhagamadhye layam аат 
[kh g: matam] | 

291b g) bhagalingankitam sarvam jagad etac сағасағат || 39 || 


Their sacrificial pap (caru) is in the bhaga, the upliftment that comes 
from the bhaga is within the bhaga. Therefore, O mistress of the gods, sisters 
(bhagini) should be worshipped in order to accomplish anything. The sectarian 
mark (/айсапа) is said to be the bhaga alone. The Seal of Sakti is said to be the 
bhaga. They said that the bhaga is that which divides up. The bhaga is the 


| iti Sribhairavasrotasi [kh: * bhairava-] vidyapithe siraschede jayadrathayamale mahatarntre 


caturvirisatisáhasre. caturthasatke Gdyayagavidhih kramürthapüja [kh: -vidhih kramartha-] 
patalah \\ 53 11 
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supreme god of the gods. All the universe has come forth from the bhaga and 
has dissolved into the middle of the bhaga. All this mobile and immobile 
universe is marked with the sign of the bhaga. (37-39) 

tasmád adyam [kh: +таһадуат] mahayaégam $rnu virendravandite | 

204a kh) yam avàpya na socanti sadhakah siddhikamksinah V 40 II 
sadanusthananiratah sada mohabahiskrtah [kh g: -vahih krtah] | 


Hear therefore, O lady praised by the best of heroes, the foremost and 
great sacrifice. Having acquired it, the adepts who desire accomplishments do 
not grieve. Always dedicated to ritual observance, they always cast out delusion. 
(40-41ab) 


suptam vesma samasddya mupaliptam (> ѕӣ-) su$obhanam | 41 \\ 
nanacitrasamayuktam sudhüpamodamantharam | 

candanàágurusarisiktam puspamodabharálasam (> -tatam) | 42 11 
lasadsragdamaracitan [kh g: labhasragdáma-] vitànüdyupasobhitam | [k: 
vitànádyutpa-, kh citanodyup : citanadyupa-] | 

netramvahakrtatopam kimkinijalamanditam | 43 11 
cakravakacakoravisukasuravabhavitam [kh g: -vabhavitam] | 

tatra khatvam [kh g: khatva] Subham krtvà dantahetadicitritam | 44 || 
216a) пӣпаҳорһаѕиѕатрӣтат kinkinijalamanditam | 

pratipádaih suracitam salabhamjikasamyutam [kh g: sálarnbham-] M 45 11 
ihopandacam tiste [kh g: -ca nisre] tu tülikaprastare girih | 

citravastram pracchadartham üstiryam tatra bhàmini | 46 11 

292a g) karpiiraccharitam karyam yad và $rngáradipakam | 

tat tat tatrücaren mantri yena samdipanam bhavet | 47 11 


Having obtained a bedroom that is well painted and beautiful, with 
many kinds of paintings (hanging on the walls), pleasing with fragrant smell of 
fine incense, strewn with sandalwood and aloe, and pervaded by the abundant 
smell of flowers. (The bed) is adorned with a fine awning etc. made of radiant 
garlands of flowers and decorated with small bells. It resounds with (the cries 
of) cakravákas, partridges' ewes and parrots' ewes. Having prepared an 
auspicious bed adorned with ivory (danta) and the like, replete with many 
beautiful things and adorned with a network of small bells, well made in all its 
parts with the statue of a nymph gracefully bending the branch of a tree . . . . (?). 
Spreading a beautiful cloth there, on its cotton mattress to cover it, O fair lady, it 
should be strewn or else (anything that) enhances a mood of (passion and) 
romance. The reciter of mantra should do each thing there by virtue of which 
(the mood to make love) may be intensified.’ (41cd-47) 


2 FY 4/53/41с4-47. The following verses from 63cd to 91ab, are translated in note 29,248. In the 
following verses from 48 to 63ab the ideal female Каша partner (diiti) is described. This passage 
is quoted in ТАу ad 29/99-100ab. The following verses from 63cd to 91ab where this chapter 
ends, are translated in note 29,249, 
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Chart of Kaula lineages taken from the Kulakridvatara, TA 29/29cd-39 


us vijoy wujüd [PIeppuremedy. 
emey -məq | vseqelv | титшту |ewnomdug vureuexrpno 
Ly med | Heee rey Eu 
iquoq | eméxv | еру ешая елыеча-шиу) gise eypeuecypur, | еіеууәшелеу | -әшәривий | -әшәриеий 
тшу шлу peut 
А а | muog 
шағу | epqeres | epua | vipquy | vipqezey | emiied тїйкшүү 
змощәАд | шцерйипу | әлјәм, шешпу 
suap | әлем wH чәәлмуәя зәбір | әшуорид | ШЧ) eygun 
1o8uy зәЗшу ләдшу ләдиц зә pong тъдшегепу quiere quiere 
emu aer | pay ausu | Zuu 3u |әүррїш 3u | xopuraysu | аштар зцы | #ЛРПШ jeqreuesopereA| — eKupurA enmt поел 
Es 
целе 1804 epueue eped nyqeid щрод Чело ещеџеешу 
eque 
-umyumy түе8йриеш ташейд 
eyeu eygu три три трИРА тшеп Peu тшеу v[e3üejq тшеп 
ceno | -еќуршл | -цу ло -prea | -emury -ерџецоовуу | еціешеќәуу | тїтитшипу | -epuodeyyy 


Appendix B 
to Chapter Twenty-nine 


Chapter Twenty of the Fourth Satka of the Jayadrathayamala 
called Tantracaranirnaya' 


evam àkarnya sā devi praharsanandanirbhara | 
punah provaca [kh: provoca] devesam pranipatya jagad gurum V 1 11 


Having heard this, that Goddess, full of joy and bliss, have prostrated 
(before him), spoke again to the Lord of the gods and teacher of the universe. 
©) 


Sridevyuvaca 


kathayasva mahadeva sücitam yat [kh: *?; g: ya] tvayadhuna | 

167b g) tatvam tan madhavakulam vaktavyam tatra bhairava [kh: -vi; g: -vi] \| 2 
І 

samksepena samakhyahi їатїге ‘smin sarahasyakam [kh g: sa * hasyakam] | 
yena sampürnatà vasya tamtrasya [Кһ: tantresya] bhavati [kh g: bhagavati] 
prabho 13 II 


The venerable goddess said: 

О Mahideva, tell (me) about what you have mentioned just now. О 
Bhairava, there (concerning that) one should talk about the true nature (tattva) 
of the Мааһауакиіа. Explain that in brief in this Tantra along with its secret 
(essence) by virtue of which O Lord, this Tantra may become complete. (2-3) 


Sribhairava uvaca 


) imi tamtrarájasya madhyatah | 

138a k) yathà tanmüdhavakulari уакіаууат mamdaropari (> mandalopari) 1 4 
i 

117b kh) yathà ca tatra sa kala tatha sarvam bravimi te | 

yo ‘sau Santah parakasah prapürnah [kh g: prapürna] sarvatomukhah V 5 11 
nityah sadasannirmuktah [kh g: -sanirmuktah ] karanatitavigrahah | 

ajo hy anantah sarvajfio vibhur dhata sivo ‘vyayah V 6 II 

akulah [g: akulas] sarvato dikkah paritah sarnvyavasthitah | 

tasyodaram idam vyaktam [g: vyamktarn] avibhedi prakasabhak 117 W 
nitydnamndarasoddamasvabhasabharibhasurah [kh: -ra] | 

sa mádhaveti vijfieyah [g: -yo] kulesah kulabhaskarah \\ 8 11 

ajo ‘vyayah prasantàtmà [g: prasatratma] srstisarhürakarakah | 
mahaghoravaras candah kulabhairava ity asau | 9 11 


! Abhinava quotes several passages from this chapter that he integrates into the Adyayaga taught 
in Chapter Twenty-nine. Indeed, all the citations drawn from this passage are found there. 
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The venerable Bhairava said: 


Listen, I will tell (you) the Madhavakula that is in the middle of the 
Tantrarája (as а part of it) and should be taught as it is (venerated) on the 
mandala and how that energy (of the Goddess) is there. I will tell you 
everything. The Supreme Sky that is tranquil is completely full and omnipresent 
(sarvatomukha), eternal, free of being and nonbeing, its form beyond (all) 
cause. Unborn, endless, omniscient, all-pervasive, imperishable Siva, the 
benefactor (of all the universe). He is Akula, present everywhere in all 
directions, located all around. This manifest (universe) is his belly. Undivided, 
he possesses (great) light. He should be known to be Madhava, the Lord of 
Kula, who is the sun of Kula. Unborn, imperishable, tranquil, he generates 
emanation and brings about withdrawal. Fierce, greatly terrible and most 
excellent, he is Kulabhairava. (4cd-9) 


astatrimsatkalayukto rasmiyuktah prakirtitah | 

ekadhá ca dvidhà tasya tridhà vai turyadhà [g: -tha] tatha W 10 II 

168a g) pamcadhà caiva sodhà ca saptadhà [g: saptadha] kulandyakah | 
astadha navadha [k, kh: nayadha] јӯеуо dasaikadasavigrahah W 11 || 
dvàda$o vai [k: sai] sodasátmà bindur ndrayano hy asau | 
nrsimhavapusgam ghoram trailokyagrasaghasmaram || 12 || 
sarvacakraprabhum [kh g: -prabhur] nathan таһағауауіғауіпат | 
cakresam cakraniratam pracandakiranakulam \ 13 11 

pratinadisu khasaktam pratigranthivibhedakam | 


He is said to possess (many) rays and to have thirty-eight energies. 
Once, twice, thrice, four, five, and six kinds, the leader of Kula is sevenfold. He 
is eightfold, ninefold, one should know that his form is elevenfold, he is twelve 
and the Bindu which is sixteen. He is Narayana. (10-12ab) 

His body is Nrsithha and is fierce, greedy to devour the three worlds. 
He is the Lord of all the Wheels, the Lord who resounds with the Great Sound. 
He is the Lord of the Wheel, intent on the Wheels enveloped in fierce rays (of. 
energies), adhering to the Void in all the conduits (of the vital breath), he cuts 
through every knot. (12cd-14ab) 


ühakádisivántà ye [g: -taye] таһааһағаһ [kh g: -dhārā] prakirtitah [kh g: - 
tari] W 14 Il 

tesu tacchaktiniratam vibhati kulamadhavam | 

tadrasmicakracalitam rahasyanamdananditam || 15 ll 

pamcamrtarasasaktam sarvayoginivamditam | 

vatacakrakramasaktam visvagrasaikalampatam \ 16 || 

ghorattahasaniratam sodha vai [k: sai, kh g: dhe] satprakarakam [g: - 
prakdramkam] | 

puresam атагйуйзат trisamghattaghatantaram [g: -ghatataram] M 17 11 

118 kh) asya mamtram anantasya [kh g: -yàt] maha@dhadmaputikrtam | 

138b k) catuhsakti [g: catu-] mahabinduyuktam sarvarthasiddhidam || 18 11 


Those (deities) beginning with Ühaka and ending with Siva are said to 
be the great foundations (of the planes of yoga). Kula Madhava shines, devoted 
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to that power within them. He is honoured by the bliss of the secret (reality) that 
has moved forth from that wheel of rays. Engaged (in savouring) the juice of the 
Five Nectars (of bodily secretions), he is praised by all the yoginis. Engaged in 
the procession of the cycle of the breath, he is greedy solely to devour the 
universe. Engaged in fierce (roaring) laughter, he is sixfold and with six aspects. 
The Lord of the City (of the body), the abode of the immortal (gods), he is 
within the jar of the conjunction of the three (channels of the breath — Ida, 
Pingala and Susumna). The Mantra of that Endless One is encapsulated by the 
Great Abode. He is conjoined to the Great Bindu with four energies and bestows 
the accomplishments of all purposes. (14cd-18) 

1168b g) praticakrakrame рӣјуаћ tadadharam tadisvaram | 

tatrantaragatam bhati [g: bhàtis] tadrasmivalitam [g: -tadrasmi-] sadà V 19 11 
navayágaratà devyah [g: devyo] püjayeta grhesvaram | 

tadvat püjà prakartavyà navadhà navacakragà [kh g: nacacakragà] 12011 


Its Lord and its foundation should be worshipped within the sequence of 
each wheel. It shines constantly within it, encompassed by its rays. Just as the 
goddesses devoted to the sacrifice of the nine, worship the lord of the house,’ in 
the same way one should perform the rite of worship nine times within the nine 
wheels.’ (19-20) 


пауй navoditünantà namdini navagahvara | 

yavat sodasakam [kh: yavacchatrakam; g: yavacchodakam] cakram tàvad eva 
[kh g: deva] prakalpayet M 21 11 
etadüdhüragà ghora kali kàlanis. 
saptadasapadantastha [g: saptà-] sā }йеуй madhavesvart 22 Wl 
mahdmadhavika saiva jfieyà kulakarankini | 

yasmát tasmat tamtravare praptajna [k g: -ja] matasamjfiake [k g; matra-] 23 
l 


She who is Nine (Nava), arisen from the nine, is endless, rejoicing 
(nandini), she (resides in) nine caves.’ She should be conceived up to the 
sixteenth wheel. She who is present in its foundation is Kali, the Destructress of 
Time. She is Madhvesvari, present оп the plane of the seventeen (energies) (of 
Kalasarhkarsini’s Vidya). She is the great (goddess) Madhavika and she should 
be known as Kulakarankini, for she has obtained the (empowering) command 
(ајла) in the excellent Tantra called the Mata.’ (21-23) 


tatsthà taccakragà Кайт kulakaliti kirttità | 

asmin [kh: tasmin] tamtravare [kh: tatravare] devi sugüdhà gitdhavikrama || 24 
i 

ийа ca vaksyamànáà ca suguptà güdhagocarà | 


? Read with the JY, grhesvaram or yathesvaram. 

* Quoted in ТАу ad 29/66, where Abhinava refers to Navayfiga. The Nine are low caste women 
and a virgin girl worshipped in the subsidiary rite (anuyága) of the Adyayága, in which Siddhas 
and Yoginis assemble together. 

* I suppose the nine caves are the nine cavities of the body, that is, the two eyes, ears and nostrils 
along with the anus and the genitals. 

+1 suppose the Matatantra meant here is the Jayadrathayamala. 
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mahakali madhavest sugūdhā gahanodità 11 25 11 

mdadhavesakulakrantim [kh: -ku *?krantirn; g: -kranti] vidadhati punah punah | 
169a g) tena sā kalikasaktih kalayanti kulakulam || 26 11 

trotayanti padarthani sphotayanti gunülayam | 

vidravayamti [k: ve-] nikhilarn bhedagramam asesatah | 27 \\ 

caracaragata [kh g: càcacaragatá] kali tena mádhavacakragà [kh: -cakram?] | 
vyakhyata tava devesi kim anyat pariprcchasi 1 28 11 


The Kali present in its Wheels is said to be Kulakali. O goddess, her 
valour profound, she is well hidden in that most excellent Tantra. She has been 
taught and will be taught, well hidden, her domain profound (and concealed). 
(She is) Mahakali, Madhavesi, well concealed and arisen from the abyss. She 
repeatedly bestows the transmission (Gkranti) in Màdhave$a's Kula. Thus, she is 
the power Kalika, who generates (kalayanti) Kulakula, smashes to pieces the 
realities, and bursts apart the abode of the qualities. She melts all the mass of 
duality entirely. Kali is present in (all) that moves and does not and so she is 
present in Madhava’s Wheel. I have explained (her) to you. What else are you 
asking (me)? (24-28) 


evam ukte suresane Sankare lokasankare | 
punah provaca [g: provaca] devest [kh g: -sir] pranipatya surüdhipam || 29 || 


Once Sankara, the Lord of the gods who does good to (all) the world 
(Sankara) had spoken thus, falling (at the feet of) the king of the gods, the queen 
of the gods spoke again. (29) 


Sridevyuvaca 


Srutani bahutamtràni mahàguptataràni [kh: -tavani] ca | 

nistrimsani matany eva vikalpaksinavrttayah V 30 11 

118b kh) asmin tamtravare сарі vidhànàs сару anekasah | 

sakriyà niskriya [kh: nikriya; g: nihkriya] cànyà moksadharmarthasiddhida |l 
311l 

anyá ca viram atulā yogamelapake ratā | 

anye vai Samvarájàlà rūpabhedāny anekasah \\ 32 11 

139a k) hathamelapakas сапуе hathavedhapa smrtà | 

anyá ca srstiyogena vedhayamiti balāt pasün W 33 || 


The venerable goddess said: 


(I have) heard many Tantras, great and most secret, so too the thirty 
Matas, the flows (of consciousness) devoid of thought constructs. (I have) also 
(heard) many times the procedures (taught) in this most excellent Tantra. (I have 
heard) that with action and that without, and another that bestows the 
accomplishment of liberation, righteousness and wealth. Another is (for) the 
Kaula adept (vira). Incomparable, it is devoted to the union of Yoga. Others are 
Sarhvarà's nets іп many forms. Another pierces the fettered forcefully by means 
of the Yoga of emanation (srstiyoga). (30-33) 
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169b g) marhtraviryena [kh: mamtravi * *?] caiványà yoge sakte ca sambhave | 
melapakaprayogena [kh g: -na] chadmacarena [k, kh: chadma-] сапуа vai \ 34 
Il 

melāpakāś ca [g: melapa * *?] divyāś ca vīrā vārāś [kh: cā-] ca me śrutāh | 
kulacaravidhanam tu kaulacaram anekadhā || 35 і 

visvasam yogininam [k, g: -nimnàri] tu vidhikalpanam me śrutam [g: ?] | 
nirarhtararh [g: ?] tu [g: ?] yan [k, kh: ya] neha [g: ?] prakatikrtya kaulikam Il 
36 Il 

yena cchadmavisvasam [kh: cchadamavisvasam; g: cchadmamavisv àsam] 
yena garbhikrtam [g: gabhi-] na hi [kh: ?] | 

prakattkrtya yenedam niracaram [g: ?] nirantaram [g: ?] W37 11 

visvasam [kh: *?svàsam] yena gacchanti tam ирйуат vadasva me | 


Another (power does so) by the vitality of Mantra in Yoga, Empowered 
(Sākta) and (in the) Sambhava (state). Others (do so) by applying (the procedure 
of) union (meldpaka) (between Siddha and Yogini ог) by the Secret Practice 
(chadmácára). | have heard about those engaged in union, divine and most 
excellent Каша adepts. I have heard the procedure for Kula practice (ücára) and 
Kaula practice many times, I have heard of the faith Yoginis (possess) and the 
conception of the procedure (with regards to them). (34-36ab) 

Having clarified (it, tell me) the Kaulika (procedure) that is 
(continuous) without a break, by virtue of which one has faith in the secret 
(practice) that has not been included (in that). Having elucidated that by means 
of which this Practice of Stillness (nirácára) is (continuous) without a break, 
tell me the means by which they attain faith. (36cd-38ab) 


mukhaprayogayogena [k: mukhadhrayoga-] vaktrad vaktrakramena tu V 38 11 
guptacaraprabhavena [kh: -ven; g: -vena] atiguptatarena ca | 

carat kathayisyanti barndhanopáyavarjitam \\ 39 11 

siddhakaulikavijfiànam [kh: siddhikaulike-] cárácáregu samcaret | 
cdrabhedagamam [k: bhüra-, kh g: сйгаЬһеййп атат] guhyam aguhyam 
yoginikulam || 40 11 

carasamcaram atula nànàárüpasatakrti [kh: -krtih] | 

pithesu yogapithesu nastacchayásuvigraham M 41 11 

smrtamatrena [g: * * ?mátrena] yeneha bhavanti sarvasiddhayah | 

170a g) püjanam tu katharh їезйт vi$vasam yena gacchati ll 42 11 

tadupayam vada vibho yena trptir bhaven mayi | 


By practicing the yoga of the application of the mouth (mukhaprayoga); 
that is, by the process of (transferring the ejaculate) from mouth to mouth, by 
power of the secret practice (guptücára), and by that most secret practice 
(ācāra), they will teach the accomplished Kaulika knowledge which is devoid 
of (any) means of bondage, that should be practiced in (all this) moving and 
immobile (universe). The tradition is various in its practice (cérabhedagama), 
the Yoginikula (both) secret and not, unequalled in the dynamism of its 
movement (сйгазатсйга), with hundreds of forms of many kinds, the 
(enshrouding) shadow destroyed of the form within the sacred seats and sacred 
seats of Yoga. By just recollecting it, all the accomplishments (siddhi) are 
(attained). How are they worshipped in such a way that faith is instilled (in the 
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practitioner)? Tell me the means (upáya) to that so that I may be satisfied. 
(38cd-43ab) 


madhye ya kalaràvini [kh: -ni] akale mrtyupatani V 43 ll 

119a kh) madhye tu sarvapithesu catustrimsadhikesu ca | 

yajanam vai katham tesam katham vai siddhidà na hi V 44 ll 
pürvataratre ауа proktam nisisamcarasaricare | 

gopità tu tvayà natha madhyahinà na siddhidà || 45 11 
caturvirsatipatha ye [kh: gne] madhye ya pithanàyikà | 

tayā hine na siddhih [k: siddhi] ѕуда yajanam nisphalari bhavet | 46 I 


The (goddess) in the middle who proclaims death falls (on her victim) 
as premature (akála) death. She is in the middle of all the sacred seats and the 
thirty-four and more. How are they worshipped? Why does she not bestow 
success? You taught it in a previous Tantra (called) the Nisisarncarasaricara. О 
Lord, you have hidden her. When devoid of the centre, she does not bestow 
success. The mistress (лауіКа) of the sacred seats is in the middle of those who 
are on the twenty-four paths. Without her, there is no success, and the sacrifice 
is fruitless. (43cd-46) 


lalavilokitam (> lalàva-) cakram jivantam sphuritam bhavet | 

139b) taya siddhir тауа jàyet tayà уа pürvabhàsità 1 47 11 

mahdsamayaloparthe pramādād eva dharite | 

mahapatakinah [g: -kino] kecin marhtratamtresu айѕакаһ [k: dügitüh, kh g: 
diisika] 148 11 

dravyadvaita samayukta samayamalasuddhayah | 

Sur vijfianam yesar vai paryayamtesu kirtyate | 49 || 

samayacarasamkrante [ g: sagayücàra-] prayascittavisodhane | 

katham Suddhyanti virendrà [kh: vire *?] narake gantum icchatà [g: -tah] \ 50 
i] 

170b g) pramádà diisaka ye са samayacaralamghakah | 

pravistah [kh: -sta] pithamárgesu pithamtesu [k kh: pithamtesu] pravartaye [g: 
* vartaye] V 51 Il 


The assembly (cakra) (of deities), viewed with playful passion (lala), 
lives and flashes forth. Accomplishment (siddhi) prevails by virtue of (the 
goddess) I mentioned previously. There are some great sinners who have 
criticized the Mantras and Tantras by mistake, that bear (the Vidya of this 
goddess) in order (to counter) a great transgression of the pledges; (they have no 
sense of) duality with respect to the sacrificial substances (dravyàdvaita), they 
are intent (on practice), and pure by virtue of the purity of (their) pledges; it is 
said that they quickly come (0 possess (liberating) knowledge of the ultimate 
(realities) once having crossed over into the practice of the (Kaula) pledges 
(samayácára); that purifies the penances of atonement (prayascitta). How are 
(these) masters of Kaula adepts (virendra) purified of (their) desire to go to hell, 
careless (as they are and) critics (of spiritual values), transgressors of the 
practice of the pledges, (but) have entered onto the paths of the sacred seats to 
impel (them) within the sacred seats? (47-51) 
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nisamelàpake saktà devatalopanisphalah [kh g: -là] 1 

sadhakanarn hitarthaya siddhih [g: siddhi] syat sarvasiddhisu \ 52 11 
prayascittavisuddhyartham sarvasiddhyaruho bhavet | 

sakrtsampüjitenasu [g: -nàsu] khe гайт [kh g: gatih] prapnuyan narah [k kh: 
ta-] 1153 Il 

тат vadasva sukhopayam mamtraviryam mahübalam | 

vidhünari paramartham са satkam закат. niyojitam | 54 || 
sdmohayasvabhavajna (saramohana-) avighnena prasddatah | 

kuru küryar mahartham ca bhavabhanganisüdana [k kh: -ni g: -nisüdani] 11 55 
Il 


For the benefit of the adepts who are devoted to meeting (Yoginīs) at 
night (but) are devoid of (good) fruit because they have omitted (to worship) the 
deity (correctly), may there be accomplishment in all the accomplishments. May 
he mount on (and master) all the accomplishments, in order to purify the 
observances of atonement, and by being worshipped properly (just) once, may 
(that) man quickly attain flight. Tell (me) that (pleasing) easy means 
(sukhopaya), which is the vitality of Mantra and great strength, the procedure 
and ultimate reality that is applied to each sarka (of the Jayadrathayamala), O 
you who know the true nature of delusion, do what needs be done without 
impediment by (your) grace, O destroyer of the destruction brought about by 
fettered existence (bhava). (52-55) 


119b kh) Sribhairava uvaca 


atiguhyatiguhyam ca atiguhyataram priye | 

mahaprasnartham ашат yat surair api durlabham | 56 11 

anükhyeyam idam vàkyam brahmavisnavisvaradisu [kh: -visnesvaradisu; g: - 
visnvesvarádisu] | 

tvadrte. ‘nugraham kasya [g: ?] buddhikausalyayogyatà [g: ?] W57 W 

171a g) Saktath Sambhavanihsesam йпауат [kh g: апауаћ] kulam eva ca | 
visesanugraham devi pravadami tavánaghe || 58 11 


The venerable Bhairava said: 


More secret than the extremely secret, the object of (this) great 
unequalled question, the most secret (of all) is hard to obtain even by the gods. 
This teaching (vakya) cannot be spoken (anakhya) amongst Brahma, Visnu, 
Tévara and the like. Apart from you who is fit to have that skilful intelligence to 
(bestow) grace? Be it Sakta, the entire Sambhava and the Anava Kula, I will tell 
you O goddess, O sinless one, (the matter of) a special grace. (56-58) 


srstikramam tu prathamam avataram dvitiyakam | 

samhárarn [g: ?] tu [g: ?] trtiyar [g: ?] sydd anakhyeyam caturthakam | 59 ll 
vaktrad vaktre tu yoginyah [g: yoginyo] kadácit purusasya tu | 

amnayam tasya caivasti guptacare tu samcaret | 60 Il [g: ?] 

yasya tusyamy aham bhadre їуат ca devi visesatah | 

140a) sa kalikulasambhiito bhàvanà bhāvaya [kh: -ye; g: ?] sphutah [g: ?] W 
611 


432 APPENDIX B CHAPTER TWENTY-NINE 


tasya [g: ?] siddhir mahajayen [kh: *?ddhirma-] nanyamithyapavadinam | 
yavat [kh g: yavan] tavamsako mamtri kalikulapade sthitah \\ 62 11 

tavan [kh: bhavet] muktih kutas tasya dvitiyo nathabhairavi [kh: -vi] | [g: ?] 
kramam prastararahitam vaktrad vaktre pratisthitam || 63 || 


The first is the process of emanation. The second is the descent 
(ауага) (into persistence). The third is withdrawal, whereas the Inexplicable is 
the fourth. (This is) the tradition (дтлауа) of the Yogini and sometimes that of 
Man (purusa), passed on (orally) from mouth to mouth. It should be practiced 
(as part of) the secret practice of the one with whom I am satisfied and you, O 
goddess, in particular. (Such a one) is born in the Kalikula. (His) contemplation 
(bhavana) should be clearly active. His great accomplishment triumphs, not that 
of others who are false and contradict (these teachings). As long as Your reciter 
of Mantra, who is a part of You (O god), abides on the plane of the Kalikula, 
such is the extent of (his) liberation, O Bhairavi of the Lord, where is there a 
second (like) him)? The Krama, devoid of (unnecessary) prolixity, is established 
(in the transmission passed on orally) from mouth to mouth. (59-63) 


evam vai kramapürvam tu dvittyam siddhipürvakam | 
samharam tu trtiyam syád vaktrád vaktram caturthakam | 64 11 
ратсатат tu idam bhadre sastam naiveha vidyate | 
171b g) esam vai bhavanahina yada prastáravarjità | 65 ll 
Süstrakramam — guruvakyam [kh:  gurorvákyam-; g: -vákyam йта-] 
ütmabhávena bhávitam | 
na ca siddhyati mamtrajfio [g: -jfià] mukhamnayar na virhdati \\ 66 11 
martyo [kh g: martya] vai mardabuddhis са nirvikalpe na te sudhih | 

In this way, (the first is) based on the Krama, the second on 
accomplishment (siddhi). The third is withdrawal. The fourth (is transmitted) 
from mouth to mouth. O auspicious one, there is no fifth and sixth. They are 
devoid of meditation and (are such) if they are devoid of (further) development 
(prastara). The teaching of the scripture (sastrakrama) is the teaching of the 
teacher that is sanctified by his own state (@tmabhava). (Without it,) the knower 
of Mantra is not successful and does not obtain the oral tradition. He is a mortal, 
slow of intellect, and sound insight is not (achieved in the state) free of thought 
constructs. (64-67ab) 


таай Sastrakramam devi kathyami samasatah I 67 Il 

tad aham sampravaksyami alaksminasanam param | 

prayascittavinasartham mahasamayasodhanam | 68 || 

120a kh) satkam satkam prakartavyam caturdiksu ganambike | 

madyahinà na siddhyanti yasttra [kh g: yastva] yagasatair api | 69 || 
bhrastamnayas ca te sarve mamtratamtravidambakah [g: -kà] | 

dgamopaya vai hind guptacaram na viradati 1170 1 

gurvamnayena rahità bhrantir vai jayate sada | 

prüpnuvanti na te [g: tai] siddhim [g: siddhih] bhramanto [kh g: -manta] ° 
jñānavān mahim || 71 11 


O goddess, I will then tell you the teaching of the scripture 
(Sastrakrama) in brief. I will tell (you) that, the supreme destruction of Alaksmi, 
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in order to destroy (the guilt that requires) atonement. It is the purification of the 
Great Pledge. O mother of the host, each satka (of the Jayadrathayamala) 
should be placed in the four directions. Those who are devoid of a centre are not 
successful, even if they have sacrificed with a hundred sacrifices. They have all 
fallen from the tradition and cheat (others) with (their) mantras and Tantras. 
They are devoid of scripture as a means (to attainment) and they do not attain 
the secret practice. Devoid of the tradition of the masters, confusion arises 
constantly. They do not attain accomplishment. Ignorant, (each one) wanders on 
the earth. (67cd-71) 


тайа [kh: tedá] te paribhüyante vighnair nanavidhaih priye | 
vijnanabhàvanàrm harnti hanti [kh g: hantir] татїтйй ca siddhaye W 72 \\ 
ubhayabhrastakas te vai aihikyamusmiki priye | 

tasmad devi [kh: deva] kramam jñātvā Sastradrstena cetasā 73 11 

172a g) Sastrapramanatah [g: -prama * tah] ѕағуат tatpramanaphalam labhet 
| 

tatphalat siddhibhag mokso [g: yoksa] moksat samsarakam na hi Vl 74 W 
140b) etasmat kàranüd bhadre pramanam pratyayatrayam | 

kathitarn tava susroni тауа sadhyatamopaham 175 || 

duratyà mayaya ghorà durvijfieyà surasuraih | 

patanto ‘jfidnatah sarve na coddharah kadàcana | 76 |I 


They are then overcome, O beloved, by many kinds of obstacles. They 
destroy the contemplation of consciousness (vijfiànabhavanà) and they destroy 
the Mantras (that serve to achieve) accomplishment. They fall from both (the 
accomplishment) here (in this world) (and that) beyond. Therefore, O goddess, 
having known the Krama, with a mind that has perceived (the teachings of) 
scripture, by the authority (pramàna) of scripture, he obtains all the fruit of that 
means of knowledge. He who possesses (that) accomplishment (attains) 
liberation, and due to (that) liberation, he is not subject to transmigratory 
existence. O auspicious one, the means of knowledge (arises) from that cause 
and it has three valedictory sources (the scripture, teacher and personal insight). 
O fair-hipped one, I have told you (that), that is, the one that removes the 
darkness (that obscures) the goal (sádhya). Hard to remove, Maya is fierce and 
hard to know by gods and demons. They all fall due to ignorance and are never 
lifted up (out of it). (72-76) 


уй antasaktipáto ‘yarn [kh g: vannaSakti-] svayam vai kalakrritano [kh g: -ni]l 
tatprasádád [g: -dà] vimucyante [g: -cyarnti] yathà [kh: yada] jfdyanti tat 
priye 1177 11 

evam kramesu camnàyam sarikarnyákhyà tv adhisthitam | 

tair vind na bhavet siddhis tatpadam [kh g: siddhihtat-] kathayami te | 78 11 


This inner descent of the power (of grace) cuts off time by itself. By its 
grace (the fettered) are liberated, if they know that, O beloved. In this way, the 
tradition (@mnaya) called Sarnkarni is sustained within the tradition. Without 
them there is no accomplishment. I will tell you about that plane. (77-78) 
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[kh: + iti; g: +cha M] jayadrathayamale kalikule [kh: -kula] kramanirnayo 
nama [g: *M cha M] 1 


(This a chapter) in the Kalikula of the Jayadrathayamala called the 
teaching concerning the transmission (krama). 


Sribhairava uvaca 


ádau tàvat pravaksyami dustayatmais ca diisanam | 

pariksayec ca yatnád vai rahasyam bhavam dnayet | 79 |! 

120b kh) atyantasaralà bhavah [kh g: bhava] svama (> svayam) уе 
parthasiddhidah [kh: yah siddhida] | 

kulacaraprapanna ye sarve te hy atmanam prati \\ 80 11 

bhavayet [kh: bhavaty; g: bávayety] akhilam sarvarh bhavana bhavati sphutam 
| 

yada na }ййуше шуат [kh: tva *; g: tvak] cchadmad [k: dvadmád; g: padman] 
grhnanti kaulikam W 81 11 

172b g) mahapatakinas canye narakam gantum icchatà | 

hathat pravesam kurvanti mahati [kh g: таһате] kulasasane \ 82 || 
vakyamytani yurijanti (>> bhumjanti) visamayani gopayet | 

yavad akarnayet sarvam nihSesam grahayet priye \ 83 || 

раќсаа dosam [kh: dosam] gamisyanti nirmiilam yena gacchati (> gacchanti) | 
dvadmat (>> cchadmád) pravisyate devi kautilyà mahatas са ye \ 84 II 
Saktipatavihinàs te patanti narake balata (>> balat) | 


The venerable Bhairava said: 


Well then, first of all I will talk (to you) about the corruption brought 
about by evil souls. (To avoid this,) one should examine (this matter) with 
effort, One should invoke the secret state of being (bhava). The states of being 
that are very simple (without complexity and other defects) by themselves 
(spontaneously) bestow earthly accomplishments to all those who are propense 
(to practice) Kula conduct (kulācāra) with respect to themselves. (A true Kaula) 
should contemplate all and everything. (Thus) his meditation (bhāvanā) is 
lucid. If reality is unknown, he lays hold of the Kaulika (reality) by a ruse 
(chadma). 

Others are great sinners who by (their) desire to go to hell, enter with 
great force (hafhdt) into the great Kula teaching (using it as an excuse for their 
depravity). They enjoy the nectars of the teaching (vakya). (The teachings that 
are) poisons and delusions should be kept hidden so that he may, O beloved, 
hear and grasp everything. (79-83) 

Then (those hypocrites) will be subject to the defect due to which they 
come to have no root (in reality). O goddess, he causes those who are very 
devious because of (their) deceit (cchadma) to enter. Those who are devoid of 
the descent of the power (of grace) fall with force into hell. (84-85ab) 


[kh: -bhondajah; g: -bhamdajah] W 85 || 
svayam grhitam acaradiksanugrahakrt [kh g: асағат-] sada | 
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vikrinanty àtmano bhogārtham [kh: rtha; g: rthe] pasiinam [g: -na] 
vrsatmanam [kh g: vrśāt-] Il 86 11 

па viridanti duracara hy atmacaura naradhamah | 

anyayena grhitartharn mahantam paramesvaram 87 || 

tadrSena prayuiijanti maryadabhedakadhamah | 

141a) te patanti mahaghore narake tamasanvitah [kh: -sünvite; g: -Sanvito] M 
88 Il 

saputrabhrtyamitrai ca yavat saptakulaih saha | 

na Saknuvanti vai tasya prayascittavisüddhaye || 89 ll 

krame krame prapüryante samastanarakádisu | 

na coddharam kadacit syat svayam gurupade tu yat 90 11 


Mahartha is Bhairava's teaching, born of auspicious knowledge and 
consciousness. Grasped by itself (spontaneously), it always gives rise to the 
grace of initiation into practice (асаға). Those who sell (it) for their own 
enjoyment to the fettered souls who are (like) bulls (?), behaving badly, do not 
attain (the highest good). (These) low people cheat themselves (if) the great 
wealth of the Supreme Lord's (teaching) is acquired unjustly; these low (people) 
who transgress the boundaries (of right conduct), apply (themselves) with this 
kind (of disregard). Possessed of darkness, they fall into a very terrifying hell, 
along with their sons, relatives and friends along with seven (generations of 
their) families. They are incapable of purifying his rites of atonement. They 
completely fill the hells etc. of each tradition (karma); nor are they ever lifted 
up themselves onto the master's plane. (85-90) 


samparkas tais ca vai sarddham yah karoti pramadatah | 

173a g) sa vai tanmayatam yati patate tu maharnave I 91 11 

alokasthanam icchanti гато ‘ndhakarasevitam | 

121a kh) bhavati [kh: bhavanti] matsyakürmegu [kh g:  -kiirmasu ] 
atmandtmanam bhaksayet \\ 92 |l 

evar gatiri prápnuvanti уе müdhà cchadmacarinah [k: dvadya(?)-] | 

tasmat sarvaprayatnena vicaryeta [kh: -na] suniscitam | 93 || 
kulamargaprasakta [g: -kto] ye kalacarasya (> kulà-) | 

viracárà ca ye dhanyas tańıtrācāre ca sadhakah V 94 I| 


He who keeps their company by mistake becomes of their nature and 
falls into the Great Ocean. They desire the place devoid of light that is attended 
by darkness. He is amongst the fish and turtles and eats himself by himself. 
Such is the condition those fools attain who practice deceit. Thus, one should 
with all effort reflect upon that which is certain. Those adepts in the practice of 
Tantra are fortunate who are on the path of Kula, practice the conduct of Kaula 
Heroes and have succeeded in the practice of Kula. (93-94) 


kramapiijaratasakta [g: -tàh] jfiánavijfiànadhimatà [kh: -matah; g: -tah] | 
bhaktiyuktadrdhācārāh [g: -yuktarndrdha-] Sirah kàrpanyavarjitàh 1195 11 
virabhojyà sadasaktah khdnapanddilampatah | 

visayasaktacittà ye gitavadyaratàs ca ye | 96 II 

ramamti vividhair bhavair hdsalasakathais ca ye | 

na duhkham bandhumarane na tirthe tilapatane | 97 V 
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Saucacarais ca rahitah kaulacaraparanmukhah | 


They are attached to those who are devoted to Кгатарӣја and are wise 
with knowledge and consciousness. Endowed with devotion, their conduct is 
firm. Heroes, they are devoid of greed. They eat the food of heroes and are 
always engaged (in practice), greedy for (good) food and drink, their mind 
engaged with objects (of sense), there are those intent on singing, instrumental 
music and the like, play (acting) with many kinds of humours (bhava), laughing, 
dancing and telling stories. They (feel) no pain when (one of their) relatives 
dies, or when sesame seed is offered (to the dead) in sacred bathing sites. They 
are devoid of the practice of cleanliness and are averse to Kaula practice 
(асаға). (95-98ab) 


vedoktam vaisnavoktam và udakam varjayet sadà \\ 98 || 

pitndodakasrupatam ca pasubhavam vivarjayet | 

nityoditam mahaviryam dtmabhavena bhavitam I 99 || 

sadoditam [kh: -ta; g: sadodi *] mahatatvam svasamvettipade sthitam | 

173b g) sasamkacaram [kh: -ra; g: ѕаѕаткасаға] sarve (> sarvam) te 
bhaksayen mrtyuvad yathà V 100 Il 

vira (> viryam) bhojya (> bhojyam) prayatnena [g: prayetnena] sarvathà 
kàranam prati | 

dayüdáksinyasariyuktam virakarmany avarjitam \ 101 Il 

yoginiyoganirato viraktah [k, g: virakto] pasusasane | 

dhanyodità mahavira yogimelapake ratah \\ 102 11 

141b) evam tu sadhakam jħātvā praküsyar vai [k: -Syaivam kh g: -Syevan] 
kramar tv idam | 


One should always avoid (offering) water as taught in the Veda or by 
Vaisnavas. He should avoid shedding tears that are the water of the body and 
(so too) the condition of the fettered soul; (pasubhava). The great vitality (of 
Mantra) is always active. It is sanctified by the state of the Self (Gtmabhava). It 
is the ever manifest and great reality, located on the plane of one's own 
consciousness. He should consume, like death, all their conduct which is 
accompanied by doubt (and inhibition). He should consume with effort the food 
of Kaula adepts in every respect and be compassionate and well-behaved 
towards the (primal) cause (kdrana) and not omit (the performance of) actions 
of a Kaula adept. (He should be) devoted to union (yoga) with the yoginis, not 
attached to the teachings of fettered souls. The great Kaula adepts have arisen 
from what is good and wholesome and are devoted to the assembly (melāpaka) 
of yogis. Having known the adept (sadhaka) to be such, this Krama should be 
revealed (to him). (98cd-103ab) 


The Characteristics of a Kaula Teacher 


ücáryo viryasamyukto alobhi dambhavarjitah \ 103 11 

laghupanam [kh g: -na] laghurbhojyam jfianavijianapáragam | 

121b kh) asatpralapam [kh: -pa] matsaryabhayadainyaparanmukham | 104 11 
yoginicarasamcaramarmalaksanalaksitam [k: -laksyitarn] | 

mrtyus tv akalamrtyur va sarvacinhani laksayet [k: laksyayet] W 105 11 
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kramat kramagamaratam caturthakramasobhitam | 

mukhàügamaratam yogam yoginiyogaraksitam || 106 Il 

drstiyogaprayogena [k kh g: drstayogaprayogam ca] $ariram laksayet [k: 
laksyayet] kramat | 

kardakundalinimadhye * vyuthyà [k: vyutyà, kh g: vyuttha-] jñāyate priye Il 
107 11 


(A true) teacher (acárya) is endowed with vitality (virya). He is not 
greedy and is not deceitful. He drinks and eats little and has mastered 
knowledge and consciousness. He is averse to telling lies, envy, fear, and 
cowardice. He is characterized with the characteristics (of one who knows) the 
essence (marman) of the (way and places) Yoginis wander. Whether it be 
(timely) death or premature death, he observes all (its) signs. He is devoted to 
the Krama teaching (kramagama) (that he learns and practices) in due order 
(kramát), and is adorned with the fourth process (karma) (in which he realises 
the Inexplicable). He is devoted to the oral scripture, and (his) yoga is protected 
by the yoga of the yoginis. He observes (his) body in due order by applying the 
Yoga of Perception (drstiyoga). O beloved, he is known by the emergence (of 
his consciousness) in all directions within the middle of Kundalini that is in the 
Root (of the yogic body) (kanda). (103cd-107) 


The Inner Yoga of the Kaula Hero 


nàübhihrtpadmamadhye tu amrtakrsnam karsayet | 

hrtpadma (> -padme) kanthaküpe tu gamügamanam eva [kh, 5: -netra] ca ll 108 
\! 

gharitikabirdubhrümadhye bhütyágàt khegatir bhavet | 

174a g) brahmaramdhre sadanande [kh g: -nacche] yavat [kh: yavad; g: yava] 
trimsadangulam [kh: trisadarngulari; g: 4йтХайдаташат] \ 109 11 

тауа! pathasamayate kurute gatirügatim | 

nastacchayaprayogena [kh g: -na] brahmadrstyavalokayet W 110 ll 

pravisya sarvadehesu [kh g: -de * su] jalarkam iva sundari | 

evam abhyasanam yasmat sa [g: зат] yogyo yogyatam labhet V 111 Il 


He should drag along the nectar extracted from between the navel and 
the lotus of the heart. (The breath) comes in and goes out within the lotus of the 
heart and the pit of the throat; (so too) within the uvula and the Point between 
the eyebrows. By abandoning the (surface of) the earth, he flies. In the 
perpetually blissful Cavity of Brahma, up to a distance of thirty fingers’ 
(breadths), he comes and goes for the extent of the path formed (there). By the 
procedure by which the shadow (which is a sign of impending death) is 
destroyed, he should view (everything) with the Gaze of Brahma, entering, O 
fair lady, into all bodies like (the reflection of) the sun in water. This is the way 
to practice so that he who is fit for it attains competence. (108-111) 


sarvalaksanahino ‘pi sarvasastravivarjitah | 
sa bhaved bhairavah saksat samkarnyakhyasya vigrahah V 112 ll 
samskarah [kh g: -karah] sarnnidhand ni (> hi) so ‘dhikart kulagame | 
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evan salaksanam samyag [kh g: samya] guptadhir na [kh: -dhinna; g: - 
dhimna] prakasayet V 113 Il 

kulacaryo ‘tha yogyo và krsodaryas tadamsajah | 

anyathà па prakasyam tad yadi janmasatair api V 114 || 

evam уовуйпигӣрепа kathitarn mama bhairavi | 


Although devoid of all (the required) characteristics and all the 
scriptures, he is Bhairava, his form (vigraha), directly apparent, is that of (the 
goddess) called Sarnkarni. The purifying empowerments (sariskára) are close 
by. He is competent (to receive and practice the teachings) in the Kulagama.° He 
whose intellect is properly hidden should not reveal in this way his own mark 
(of attainment) (laksana). Whether he be a Kulacarya or is competent (to be 
one), he is born of KrSodari’s limb (and so is her devout devotee). It should not 
be revealed otherwise, even in a hundred lifetimes. O Bhairavi, what I have said 
accords with (the status) of those competent (to know this). (112-1 15ab) 


The Seventeen-syllabled Vidya and the Sixty-four Sacred Seats 
Sridevyuvaca 


$гшат те tvat prasádena laksanam virasádhakam [kh g: -kaih] \\ 115 W 
yasyaivam [g: yasyevam] kathanam karyarm tat kàryam vada bhairava | 
saptadasaksarà [kh g: sapta-] ya sā pithavasini vallabha V 116 11 

122a kh) catussasthi [kh: catuhsasthyasta; g: catusya$ya] supithani [Кһ: 
pithàni] madhye уй pithanayika | 

142a) tasyà maritrapadam brühi caturnam kramanayikd [kh g: -kari] W 117 11 
yasya nasti samarn marhtrarh [kh g: mantra] marhtrakotyayutayutaih | 

tam vadasva mahàdeva srutari me na kadácana || 118 11 


The venerable goddess said: 


I have heard by your grace the characteristic feature of a Kaula adept 
(virasüdhaka). О Bhairava, impart the (enlightening) teaching (kathana) that 
should be imparted to him in this way. She consists of seventeen letters and, 
beloved, resides in the sacred seats. There are sixty-four beautiful seats, and in 
the middle is the mistress (пауіка) of the seats. Tell (me) the plane of (her) 
Mantra, the mistress of the Krama of the four (phases and their rites,) of which 
no Mantra is its equal (even compared with) billions of Mantras. O Mahadeva, 
tell me that. I have never heard that. (115cd-118) 


174b g) Sribhairava uvaca 


caturnüm kramapüjanám [k, g: -janam ca] sarahasyam idam priye | 
caturnam kalikakhyar tu ida mamtrena патйат || 119 || 
tadvi§esam na castiti tava snehat prakasitam | 

egà sà [g: sam] parama devi bhedánantavisarpini | 120 11 


* I suppose the by ‘kulagama’ here is not the Kula tradition rather than Kula scripture as we have 
no clear evidence that independent Kula Tantras existed in this early phase. 
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ato bhedat samuddhrtya krtvà гӣраћ trayodasam | 
prthakkrtena vai патпа àvallyà vallayah kramat || 121 11 
sakrt [k: mahat] püjitamátrena tanmayatvarn prapadyate | 
sā Saktih kathayisyami madhye ya bhogabhogini | 122.11 


This, O beloved, (is the form), with its secret, of the four Krama rites of 
worship (рӣја). This (goddess) called Kalika of the four (Kramas), is denoted by 
(this) Mantra, and there is no difference between them (i.e. it is the same mantra 
for all of them). It has been revealed because of (my) love (for you). This is the 
supreme goddess, who comes forth in endless varieties (bheda). Laying hold (of 
her) from out of the variety (bheda) and having formed the thirteenth form, the 
name (of each Kali) made separate (from the others), in due order. By 
worshipping it just once, one becomes of that nature. She is Sakti who in the 
centre enjoys worldly experience (bhogabhogini). 1 will tell (you about her). 
(119-122) 


The Extraction of the Vidya and Worship of the Goddess and the Assembly 


bhümibhàge same śuddhe susubhe guptadhimata | 

alinà [kh g: alini] madhavilipte [g: madhivi] kumkumácchurite [g: kukuma-] 
Subhe 11 123 II 

mrgacandanagandhadhye karpürüámodamodite | 

suramye pusparacite sthalapuspais ca [kh g: sthulapuspesva] sarnkule | 124 |! 
raktapuspair avacchüdya [kh g: raktapusperavacchüdye] athava са 
svayambhuna | 

bhümer bahuvidhaié citraih [kh g: -trais] turuskügurusihlakaih [ ge 
silhakaih] | 125 11 

athavà guggulusresthair ghrrtamadhyasamanvitaih [kh: -rghrtamadhye-;g: - 
Srestheghrta-] | 

tai§ ca dhüpaih sudhüpitvà tato marhtrarn samuddharet || 126 ll 

matrkarh püjayet tatra martramatür ganambike | 

vargastakena sariyuktàri dipamalasudipitam | 127 11 


On a piece of level, clean, and auspicious ground, the (officiant), whose 
intellect is (well-)protected (and shrouded in secrecy), smears it with liquor, 
wine and vermillion, rich with musk, sandalwood and perfume. (The ground is) 
delightful with the delight of camphor, very beautiful, fashioned with flowers 
and full of the local flowers. Having covered them with red flowers or else with 
Svayambhu, the ground (and the flowers are sprinkled with) many kinds of 
varied (scents including) liquid amber (silhaka), aloe (aguru) and olibanum 
(turuska) or else the most excellent (kinds of) bdellium along with clarified 
butter and wine. Having fumigated it well with (various kinds of) incense, O 
mother of the host, (the officiant) should utter the Mantra and worship Matrka 
there, the mother of Mantras, linked to the eight categories (of phonemes) and 
well illumined by a garland of lamps. (123-127) 


175a g) taccakrapitjanam krtva tato vidyam samuddharet | 
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122b kh) nisi [g: nisi] sthito ‘tha sarnmiidhah [g: samsüdho] saktistho va 
drdhavratah | 128 1! 

bhaksyabhojyani [kh: -bhojyavi] sarvani [kh: sargani] lehyapeyani [kh g: 
pehyani] dapayet | 

matsyani dagdhamamsani amar [kh: ата] pakvam nivedayet | 129 11 
sthalodbhavani [kh: sthulod-; g: sthalodbhavoni] sarvani antariksodbhavàáni 
ca\ 

susariskrtàni pakvani [g: pamkvàni] peyamadhyani dapayet | 130 || 


Having worshiped that cakra (of the Mothers of the letters of the 
alphabet), he should then extract the Vidya (from it). His vows firm, he does so 
at night or else, infatuated, he is present with (his) Sakti (Saktistha). He should 
offer all (kinds of) tasty food and drinks. He should offer (a variety of) fish and 
burnt meat. (The food is both) raw and cooked. (The varieties of food) come 
from the ground and are born from the sky. He should offer them well prepared 
and cooked (along with) drinks and wines. (128-130) 


kàlalohitavarnábhar madhyarm paramasobhanam | 

142b) paranandarasasvadam gardhodbalitabhairavam [g: -vali * bhairavar] 
Ii 131 II 

padmaraganibham madyam ànandam amrtam param | 

sugamdham bhavayed tatra prayatnat [g: -nà] tac ca dapayet | 132 11 

tüni ѕагуйпі subhage surdsidhuyutani ca | 

yogyair virai$ ca yuktani martrayuktüni cetasā | 133 11 

maritrahinai§ ca (> -hinàni) varjyani siddhihanir [kh g: -hàni] bhaved yatah | 


The wine (should be) supremely beautiful and dark red in colour. 
Bhairava (the wine), its aroma enhanced, tastes with the savour of supreme 
bliss. (Red) like ruby, the wine is bliss, supreme nectar. Fragrant, one should 
contemplate (the deity of the wine) there and offer that with effort (and so too) 
О fair lady, all those (varieties of wines) along with spirituous liquor (игй) and 
rum (sidhu). (They should be offered) mentally (cetasa) by competent Каша 
adepts along with Mantras. Those devoid of Mantras should be avoided because 
(otherwise) accomplishment is destroyed. (131-134ab) 


bhūcaryāś cchidram icchanti dikcaryadyas tathaiva ca | 134 11 

tasmát tam (> tà) varjayed yatnat pürvalaksanatari smaret | 

parasparam tu cakroktim viragosthi parasparam | 135 || 

yas tah pithesu cakresyo * * stathà [kh: cakrasyotatha; g: cakre$yotatha] vai 
[g: vaih] sadhakesvarah | 

paraspararm tu yajanam alipalam susobhanam W 136 11 

[kh: + iti] jayadrathayamale külikule || 


The Bhücari (yoginis who moves on the surface of the earth) as do the 
Dikcaris (who fly in the sky) and the like, desire (to find some) fault (in the 
offering). Therefore, one should avoid them with effort. One should recollect 
the characterization (taught) previously and the teaching of the assembly 
(imparted by the members) of the assembly of Каша adepts (viragosthi) 
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mutually to one another. As are the mistresses of the assembly in the sacred 
seats, so too the lords of adepts. (Offering) sacrifice to one another of most 
beautiful liquor and meat. (134cd-136) 


(Here ends the section concerning) the Kalikula in the 
Jayadrathayamala 


Düti, the Kaula Adept's Partner 
175b g) Sribhairava иуйса 


dau tavat smared diitith sabahyabhyantaram [g: -bhyarntarn *] priye | 

vasani [kh: -ni] suvicitrani matréaktiyutàni [g: -bhaktiryutani] ca W 137 11 
sarvato düti kartavya dütihino na siddhibhak | 

еуат cakroktavidhinà tato mühátmya me $rnu || 138 11 

uddhrtya kulakofim [kh g: -koti] ca ekavirhSaSatastakam | 

rudraloke tu gacchanti yavaccandrarkatarakah [g: - tarakah] | 139 Il 

123a kh) seyam [kh g: seya] cakroktavidhinà yadi syad bhavitatmanam [g: 
bhavita * пат] | 


The venerable Bhairava said: 


One should in all cases appoint a female partner (dati) (whose) clothes 
are very beautiful and (who) possesses the energies of the Mothers. He who is 
without a diiti is not successful.’ (She is selected) by means of the procedure 
taught in the assembly (cakra). Listen, then, to me (concerning its) greatness. 
Having extracted ten million Kulas and eight groups of twenty-one, they go to 
Rudra's abode, as many as are the Moon, Sun and stars, by the procedure taught 
in the assembly, if its nature is contemplated (and thus purified). (137-140ab) 


akulinai$ ca samparkáàt [k kh: ѕатрағка] tatkulat patanari bhavet | 140 11 
ekapatre kulamnaye Кйгуат папуа! kadácana | 

yad icched ütmanah Sreyeh [g: $reyo] siddhir và viravandite | 141 11 

Jivitam sucirarh natha [kh g: уйа] yoginyo melakas ca và | 

atitanügatam yogari bhāvanā bhāvanāśanī || 142 11 

taih sarddham bhojanarh varjyam panagosthi ca yatnatah | 

tesu ѕатЬһаҳапатћ varjyam [g: vajyam] sarisparar kir punah priye \| 143 
LU 

adiksitajanasparat snanam agneyamacaret | 


By contact with those who do not belong to (the same) Kula, there is a 
fall from that Kula. In a Kula tradition that is exclusive (ekapatra), one should 
never do otherwise," if one wishes the best for oneself or accomplishment, O 
lady praised by (Kaula) heroes, (if one wishes) a long life or meetings with 


7 Line 138ab is quoted in TAv ad 29/96, 

* JY 4/20/140abc (MS К: fl 142b, Kh: 123a С: 175b) is TA 15/576abe (572abc) which reads: 
akulinesu sariparkàt tatkulat patanad bhayam | 

ekapatre kulāmnāye tasmat tàn parivarjayet \\ 
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Yoginis, Yoga that has passed or not yet come, and the contemplation 
(bhavana) that destroys phenomenal existence, one must strenuously avoid 
drinking together with them. Conversation with them must be avoided, what to 
say, O beloved, of touching! The touch of one who is not initiated requires that 
one must bath in fire. (140cd-144ab) 


punar na darsanaih sarddham samanair [k: sananair-] bhojanair ушат W 144 11 
143a) yadi mohat kadacid vai lalasatkara (> -ro) јауаіе | 

prayascittam avāpnoti рипа cádhvarapüjanam || 145 11 

176a g) diksádikalanair yukto [kh g: -ryukta] marntrajapt drdhavratah [g: 
drdhavratah] | 

kulopadest mani ca sarvasamskarasamskrtah V 146 || 

na siddhih pasusariparkàd [g: -ka] darSanasyapavadanat [g: -danat] | 
mandabuddhitvam арпоіі marıtrah syad athavà na và V 147 || 

etasmat karanad bhadre varjaniyam pasukramam | 


Again, (one should not eat) together with (people of a different) views 
with the same foods. If (that) ever happens due to (one’s) delusion, it is an insult 
(like that of) spittle (spat on one’s face), (Such a one) become subject to 
purifying penance and (so should) worship the Path again, engaged the 
processes of initiation and similar (rites), he repeats Mantra and his vows are 
firm. He teaches Kula (doctrine) and, dignified, he has been purified with all the 
empowering purifications (sarisküra) There is no success by keeping the 
company of the fettered (belonging to a different tradition) and by the refutation 
of (one's own) doctrine (darsana). He becomes slow of mind and intellect, 
whether there be a mantra (for him to recite) or not. For this reason, O fair lady, 
one should avoid the rites (and teachings) of the fettered (belonging to other 
schools) (pasukrama). (144cd-148ab) 


Sridevyuvaca 


paSubhavam tvayà proktam prayatnàd varjayed yadi V 148 11 

patibhavam [kh: -va; g: ?] svabhavam [g: ?] vai pürvam evoditam tvayà [g: 
tvayám] | 

visesah kidréah prokto naiva jananti [kh g: janati] mohitüh [kh g: -tà] W 149 11 


Sribhairava иуйса 


аїһйпуат sampravaksyami yadi nánaiva (> nanena) siddhyati | 

gopaniyam prayatnena sa viravasana priye 1 150 11 

yaya vijfiatamátrayà [kh g: -matraya] laksanat khecaro bhavet [g: bhaven] | 
melakam jàyate sighram pasutvam tasya [g: ?] nasyati [g: 2111511 


The venerable goddess said: 


You have taught that if one avoids with effort the state of the fettered 
soul (pasu-bhàva), the state of the Lord, the nature of which you have taught 
previously (is attained). 
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The venerable Bhairava said: 


Now I will tell (you) something else (he can do), if he is not successful 
by this (practice). It should be kept secret with effort. O beloved, the latent 
impression of the Kaula adept is that by just knowing that, he becomes a 
Skyfarer by virtue of (his) realization (laksana). Union (of the Siddha and 
Yogini) takes place quickly and his fettered state is destroyed. (148cd-151) 


123b kh) attahasam [g: ?] sikhüsthüne caritram ca karandhrake | 

kullagirye [kh: ku *(?) girye; g: -giye] priye karnath jayantyam [kh 8: 
jayarhtya] cottarayane [kh: -ya *(?)] 1 152 II 

ujjayanyam tu bhrümadhye prayagam vaktramadhyagam | 

váranasir tu hrdaye $ripitharn skarndhayordvayoh [g: -yoddhayoh] W 153 1 
karithadese tu virajam herundrya udare priye | 

176b g) alampurarh nabhimadhye [g: -nabhi * dhye] samdorddhve Іариғат 
[kh: *? puram] priye [kh: ?] W 154 |l 

kamdadhare tu gokarnam maruddesam bhagantare | 

atha medhropari [g: medropari] bhadre }ййїаууат sádhakena ca [kh g: tu] M 
155 ll 

daksine sasthinagare [kh: * *? nagare; g: saktinagare] vame syat [kh g: syah] 
pauradravarddhane [kh: paudra-] | 

vamaskamdhe purastirarh prsthdpurarh [kh: * *? puram] tu daksine 11 156 11 
udyakest janumadhye ѕорағат сйтиаге smrtam | 

ksirikarh [kh: kst * *?] vàmahaste [kh: vàmaha *?] tu тауаригїт [kh g: - 
риғуат] tu daksine W 157 11 

amrátakesvaram gulphe vàme rajagrhari $ubham | 

padadhare tu brahmant kalagnyavadhi [kh: -vavi] dharakim [kh g: -ki] W158 11 


1) Attahása is in the location of the topknot (sikha). 2) Сайга is іп the 
Aperture of Space (karandhra). 3) Kaulagiri is in the ears, 4) Jayantika is in the 
nostrils. 5) Ujjayani is the eyebrows. 6) Prayàga is in the mouth. 7) Varanasi is 
in the heart. 8) Sripitha is on the two shoulders. 9) Viraja is on the neck. 10) 
Edabhi is on the stomach. 11) Hala’ is in the navel. 12) Gośruti is in the bulb 
(kanda). 13) MerukoSa is in the genitals. 14-55) Nagara and Paundravardhana 
are on the right and left buttock. 16-17) 'Elapura and Purastira are on the right 
and left thigh. 18-19) Kudyakesi and Sopara'' are on the right and left knees. 
20-21) Мауарига and Ksiraka are on the right and left shank. 22-23) 
А тгаќакебуага and Rajagrha are on the right and left ankles, 24) Vairiñcī is on 
the soles of the feet and sustains all things up to Kalàgni." (152-158) 


еуат nityoditàm bhadre vāsanām [g: ?] hrdi [g: ?] samsmaret [g: ?] | 


* JY reads herundryarh for edabhim and а!атригат for һайт. 

? JY reads prsthüpurarh for elapuram. 

‘sim for КийуйКеХїт. Read with JY зорйгат for зорйпат. 

© JY 4/20/152-158 (MS К fl. 143a Kh fl. 123b G fl. 176a-176b) is quoted practically literally in 
29/59-63. А map of these places is in Dyczkowski 2004: 161, and a drawing of the projections 
onto the body ibid. 172. 
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143b) yadicched atmanah [kh: yadi * *? manah] Sreyo nathah [kh g: nàryo] 
рӣјуаћ svasiddhaye [g: -yeh] W 159 11 

еуаћ [kh: ca] codayam jñātvā madhye jyà * la [kh: *? la] krmtani | 
ūrnātantunibhākārā Saktir ya [kh: Saktiya] pàramesvart 11 160 || 

tasmārhtārhte (> tasyantante) tu ya aste sā tu samkarsani [g: - kasani] smrtà | 
rtusatkantaram yasya antarlinam [g: ?] pravarttate [g: ?] M 161 1 

tam [g: ?] kalam grasate sā tu layodayavivarjitah (> -tà) | 

177a g) pranapanaparispandam yatrodayalayam [kh: yannodaya-] priye \| 162 
i] 


visramarm yatra kurute sahasrany ekavimsatih | 


O fair lady, one should recollect in this way (that) perpetually manifest 
(and active) latent impression (Kaula adepts possess) if one desires the best for 
oneself. Women should be worshipped for (the attainment of) one’s own 
accomplishment. Having known the injunction in this way, she who destroys 
(time shines) in the centre. (159-160ab) 

The power of the Supreme Goddess who is (subtle) like a (fine) woollen 
fibre, present at the extremity within (the yogi who has projected the sacred sites 
on his body) is said to be Sathkarsini. She operates on the (Time that) that is 
within the six seasons and merged within him. She consumes that Time, she 
who is devoid of merger and emergence. O beloved, it is where emergence and 
merger, that is, the pulse of exhalation (prana) and inhalation (арапа) (are 
located) and where (She) brings them to rest, 21,000 (times a day). (160cd- 
163ab) 


tam [kh: ?] kalam grasate sā tu trimargapathavyapinam [k, kh: -yapinam, g: - 
yayinarh] I 163 II 

124a kh) tatrantaragata [kh: tatranteragata] sā tu bhüsürüpà manomaya (> 
тапоптапӣ) | 

taddharmadharmini $uddhà khamürtir араға (> -miirtih sā para) [kh: -repara] 
kala V 164 II 

tvayahatamn (> anāhatā) priye tasya (tasyah) kharüpá khasaririmi [g: 
khasaririni] | 

ürminyantaravàásinyà pranapanapravahaki \\ 165 Il 

kàlavahniri samutthapya cakradharaprabhedini | 


She devours that Time that pervades the way of the Three Paths. Her 
form Light, present there within, she is Mind beyond Mind (тапоптапа). Pure, 
she possesses that nature, her form Space, she is the Supreme Energy. O 
beloved, (she is) Unstruck Sound. Her nature is Space and her body is Space. As 
the Wave (of consciousness) (Ürmini) she resides within, thus causing 
exhalation and inhalation to flow. Having generated the Fire of Time, she breaks 
through the Wheels and Foundations. (163cd-166ab) 


prabuddhà kamdavesmani [g: -ve$me tu] bhujagakrtih sā sthità ll 166 11 
somasüryasthità (> -to) vahni (> vahnih) phaniratna prakirtità | 
sthità sā tanturüpena ürddhamàrgaprasarpini || 167 11 


1 There are lacunae in the text here. This is he conjectured meaning. 
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vahanti $rnkhalamadhye ekaratrayabhedini | 

mrnálatantusamkàsa hrttaluparivahint || 168 11 

dvisatkantamano grhya аттат payasarinibham | 

visanti ѕуариғат devi [k: devi] jivasyapyayakarini | 169 11 

177b g) tara namaskrtya [kh: * *? krtya] sarvesam samastà cakranáyaki | 


Awakened in the Abode of the Bulb, she resides (there), her form that 
of a snake. She is Moon and Sun (as inhalation and exhalation) and the Fire (of 
the Rising Breath). She is famed as the Jewel of (all the) Snakes. In the form of 
a (thin) thread, she flows along the Upper Path. She flows in the midst of the 
chains (of the body) and pierces through the three (angles of the triangular) 
letter E. (Subtle) like a lotus fibre, She flows through the heart and palate. 

Devoid of Mind, at the End of the Twelve, (she abides there) having 
laid hold of the nectar that is (white and pure as) milk. O goddess, she enters 
into her own abode and nourishes the soul (jiva) (in the course of exhalation). 
Having bowed to her, she is the Leader of the Wheel and oneness (samasta) of 
all things. (166cd-170ab) 


tasya devatidevasya tato mamtrani me [g: ma] $rnu W 17011 

pürvoktam [kh g: -kta] bhiimibhagam tu pürvoktàh [g: pürvaktàh] sadhakah 
priye | 

piirvamacaryamevoktam diittyuktam jitendriyam W 171 11 

tatah samuddharen [g: samumdharen] mamtranairddrstairmoksamapnuyat [kh: 
-mantranyadrstair-; g: mamtranyaidrstair-] | 


Extraction of Kalasarnkarsii 


"s Seventeen-syllable Vidya (173-177) 


Srnusvaikamana [kh: Srnusveka-; g: Srnusyeka-] bhadre uddharisyami tatvatah 
W172 II 

mohani kālamālā ca viranatham tu yojayet | 

144a) mamtradyam darunakranta pranam dandasamanvitam \ 173 11 

sarvagam navame yuktam вапеќаћ saptame ушат | 

adyam [kh: ?] turyam ғаѕағайһат [kh: -rū*?] dhititarn [kh: dhadhibham; g: 
dhitibham] trtaye ушат M 174 II 

Карауакіғат mahakalam caturthasvarabhüsitam | 

tejopari samariidham gandivam tadanantaram | 175 11 

niharakdlatejorha gandivasarayà [kh g: gandivarn-] ушат | 

уаіупауат kimadevam ca citrabhanyasane [g: -bhanvasane] sthitam || 176 11 
124b kh) madiyabhüsanairyuktam [g: -bhusaneryuktam] райсааһаға va 
muddharet | 

saptadasaksara [kh g: saptadasa-] vidya [kh: nasti] dasantenopabrmhita [kh: 
násti] 11177 11 


A Description of Kalasarnkarsinr 


езй [kh: nasti] sa [kh: nasti] parama [kh: пахі] vidya ghora (> ghora) 
ghoratarà smrta | 

asya [kh: asyáh] smaranamatrena [g: smara * matrena] brahmandadhipatir 
bhavet V 178 11 
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srjate sarvam akhilam samharel lilayà narah | 

178a g) аѕта devi [g: asyadedi] (> asya devi) vinis.kranta [g: * niskranta] 
vidyanam bhitrisamkhyaya 11 179 11 

kramani vividhaniha asamkhyani kulāni ca | 

paramparyakramavalyo gharayajfia hy anekasah V 180 II 

tan nàsti yan na jànàti tan nasti yan na siddhyati | 

тап nasti na tayá vyaptam tan nàsti уап na samharet || 181 11 

тап nasti yogam akhilam yan na devyà vinirgatam | 

kdlasamkarsant пата kridaisà paramesvari [kh g: paramesvari] \\ 182.11 


This is the supreme Vidya, fierce (ghora), she is said to be the most 
fierce (of all). By just recollecting her, one becomes the lord of the Egg of 
Brahma. The man (who knows it) playfully emanates everything entirely and 
withdraws it. The goddess of that (Vidya) has come forth with very many 
Vidyàs. (178-179) 

(From her come forth) many kinds of Kramas here (in this world) and 
innumerable Kulas. Lineages (avali) of succession of teachers, houses and 
sacrifices many times. There is nothing (that one who mastered this Vidya) does 
not know and nothing that is not accomplished. There is nothing that is not 
pervaded by that (goddess) and there is nothing that is not withdrawn (by her). 
There is no yoga that has not come forth from the goddess. (Her) name is 
Kalasamkarsani, she is the play of the Supreme Goddess. (180-182) 


nanavidhani [kh g: tà уіаһапапі] vastüni папаќағауікагаја | 
nanamaniganakirna [k: -тапітапа-] nandlokantarani [k: -kolantarani; g: - 
lokolantarani] са ll 183 11 

brahmandakotisamkhyani sarvabhyantaravasini | 

tasyà devatidevesya таһатауа vinirgatà \ 184 lI 

yathedam (> yayedam) vyaptam аКһйат lokotpattir muhur muhuh [g: - 
pattimuhurmuhu] | 

tena sā kathayisyanti padanyo sti ???? [kh g: padaranyesti] parah sivah | 185 11 
lesato desamatrena kathitam tava suvrate | 


(From her come forth) many kinds of entities. She is born of 
transformations of many forms, strewn with many hordes of gems (and from her 
come) many kinds of other worlds and billions of Eggs of Brahma. She lives 
within (them) all. Mahamaya has come forth from her, the Goddess greater than 
the gods. All this is pervaded by her and (it is due to her that) the world arises 
again and again. Thus, they will say . . . Supreme Siva. О lady of good vows I 
have told you (some) tiny part (of this teaching concerning the goddess) in just 
(a brief) outline. (183-186ab) 


Laksmibija 
Srnu canyad yathartham [g: -tha] tu vadāmi tava Sobhane | 186 Il 


һапаһаіат (> mahahalarn) laksmibijam [g: laksmi-] dhydyate tejasà ушат | 
144b) tejasà Sirasakrantam kulapindadvayam smrtam W 187 11 
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Listen to something else as it truly is, I will tell you О beautiful lady. 
Laksmi's seed syllable (HRIM) is the Great Plough. It should be visualized 
along with (its) radiant energy (tejas). Its head is covered with radiant energy 
(R). It is said to be Kula seed syllable mantras (pinda).'“(186cd-187) 


178b g) sarvacakresu martro ‘yam sarvasaubhagyavarddhanah [kh g: -nam] | 
ksetrapalakulam [k, g: -lā kh: -là] vrksam (> vrksam) ayudhanamasamyutam 
(-tam) I 188! 

maritrapitharn namah [kh g: namo] pada isa püjagni tat kramat | 
pirvadaksinavarunyah [kh g: -nya] saumyas caiva disah priye Il 189 1 

125a kh) satkarh satkam [kh g: -satka] prakartavyam tatra [k kh: prakarvyah 
tatra; g: prakartavyotatra] püjakramena tu | 


This mantra, that increases the good fortune of all, is in all the cakras. 
(There is) the family of the guardian of the field, the tree along with the weapon, 
salutations to the mantrapitha, (followed) in due order by those (of the mantra) 
‘Isa’, *püja' and ‘agni’. A group of six (lamps) should be fashioned O beloved 
there (in each of) the eastern, southern, western and northern directions in 
accord with the liturgy of the rite of worship (püjakrama). (188-190ab) 


The Mandala 


Smasanam [g: -nà, kh: -na] kalpavrksari [k kh: -Кзйт g: -ksa] ye yoginyah 
ksetrajah priye \| 190 || 

arc [kh g: -ta] svetapuspais ca divyair dhüpair manoramaih [g: divyai-] | 
caturvii īpārnś ca diksu diksu pradàpayet V 191 1 

prstha punádya (> pistatmakas ca) ааһағе madhye ksamah suvartulah | 
astangulapramanasthah Sobhanas caturangulah \\ 192 ll 

adha tirddhvasamayukta tatpraménena karayet [g: kare * t] | 

krtadipena [kh g: krtardipena] (> ghrta-) sarhyukta raktavartyuparisthitah 
[kh: -vartyapari; g: -vartyopari] \\ 193 11 


The cremation ground, the wish-granting tree, the yoginis and the 
guardians of the field are worshipped (there in the cakras), O beloved, with 
beautiful white flowers and (various kinds of) incense. Arrange twenty-four 
lamps in the four quarters. They are made of kneaded flour, (their) base and 
middle is thin, and they are beautifully round. (Protruding) above, are beautiful 
ted wicks measuring four fingers. Fashion (the lamps) below and above together 
of that measure. (Thus,) the lamps, (fed) with clarified butter (ghrtadipa),'® 
stand measuring eight fingers.'” (190cd-193) 


kalaSam netrabandhas (> -bandhari) ca mandalàni (> mandalarn na) vivarjayet 
[k, kh: visarjayet] | 


^ Perhaps this means at HRIM is the seed syllable of both Laksmi and Maya. 

5 Jayaratha has omitted this line from the citation found in the JY: 

adha ürddhvasamàyuktà tatpramànena krayet [g: kāre * t] | It is translated in brackets. 
^ 191cd-193 is quoted in TA 29/72cd-73ab and commentary. 
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tair vind na (vihine) bhavet siddhir agnir vai (> agnina) sruksruvàdayah [k, kh, 
g: stuvastu- k: -stuvadayah] (-dibhih) W 194 || 

madyapürnesu bhandesu pürvoktesu ganambike | 

rasayanamayoktena madhye püjyà kréodari | 195 11 


One should set aside the jar, the blindfold and the mandala etc. 
Accomplishment (is attained) when they, along with the fire, the sacrificial 
ladles, large and small etc., are absent. O mother of the hosts, one should 
worship Kréodari in the middle of the aforementioned jars, full of wine said to 
be made of alchemical elixir (rasayana)." (194-195) 


caturdiksu vararohe [kh: verárohe] püjyà vai pithanayaki | 

madyena surayü sīdhunā ca [k, g: sidhu atha, kh: sádhu аһа] atha 
bhütüngasobhane [g: -sobhane] W 196 11 

179a g) kapilagomaye [gh: -gamaye] lipte punar madyena [g: punamadhyena] 
lepayet | 


iti jayadrathayamale kalikakule рӣјапігпауат | 


*O fair lady, the (goddess who) governs the sacred seats should be 
worshipped in the four directions with wine, spiritous liquor (surd) and rum 
(sidhu) in a beautiful place where ghosts reside (bhūtāħga). Smeared with the 
dung of a brown cow, (the sacrificial ground) should be smeared again with 
wine. (196-197ab) 

Thus (ends) the teaching concerning the rite of adoration in the 
Kalikakula. 


Sribhairava uvaca 


arghapatradvayam krtvà athavà ekam eva tu || 197 ll 

Saktyavalokitam krtvà paratatvasamanvitam | 

tadbhavabhavanayuktah [g: -yukto] sarvittim bhavayet sadà || 198 11 

grühayec cárghapátram [g: -yecargh-] tu raupyasauvarnatamrajam [kh: - 
tamvrajet; g: -varnatam vrajam] | 

athavà mrnmayam Srestham tesam [k g: ntàsa] vranavivarjitam || 199 11 
akalamiilajam Srestham tad grahyam nyàsam àrabhet | 


The venerable Bhairava said: 


Having fashioned two sacrificial vessels, or just one, and had the female 
partner (Sakti) gaze upon it along with the most excellent sacrificial substance 
(paratattva), (the worshipper) engaged in (bhāvanā) reflecting on that state 
should contemplate consciousness (sarnvitti) constantly. He should lay hold of 
the sacrificial vessel (arghapatra) made of silver, gold (or) copper, or else made 
of clay. The best of them is devoid of deformities and generated from the root 
(reality) devoid of time. The most excellent (vessel) should be chosen (and the 
officiant) commence the deposition (of mantras on it). (1967cd-200ab) 


17 194-195 is quoted in TÀv ad 29/75cd-77. 
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purvahne [kh g: рӣғуйһпе] cáparühne [kh g: -rahne] và ahoratrarh hi yavadhi ll 
200 II 

145a) 125b kh) pithastotrarh japed ratrau јарат kuryat samahitah | 

prabhate vimale prapte [kh g: prüptam] virabhojyam tu kürayet | 201 11 
mahàbhügyodayam јауеа [k kh: јареа] rajyam và khecaro bhavet | 


One should recite the Hymn to the Sacred Seats, either in the morning 
or in the afternoon, (or) at the end of the night and day. One who is attentive 
should repeat Mantra (japa) at night. When the clear light of dawn has come, 
one should eat (human flesh), the hero's food (virabhojya), so that great good 
fortune may triumph in the kingdom, and in the end, he may become a Skyfarer 
(khecara).'* (200cd-202ab) 


bhaksanat sidhyate viro yadi syur mandabuddhayah [kh g: syànmamda-] (> 
зуда api mandabuddhir yah) 202 || 

vyadhidurbhiksamaranam [k: -darbhi-] cauram agnisu taskaram | 
pararastrabhayarh_ ghoram akülamrtyütpütanam. [k: -mrtyupatanam kh 8: - 
makdlammrtyu-] || 203 11 

anyani vividham drstvà уези ѕаткһуа na vidyate | 

yet satatarn devi yad (> yasya) evdmoghasasaktayah [g: mogha * 
Saktayah] \\ 204 || 


By eating it the Hero is successful, even if he be one who is slow of 
intellect. Disease, scanty alms, death, theft, and a thief amongst the sacred fires, 
the terrible fear of other (enemy) countries, untimely death, a calamity, having 
seen (these portents and) others of many kinds amongst them of which there is 
no number, O goddess, he who (thus) possesses unfailing powers, always 
destroys (them). (202cd-204) 


179a g) kumárir [kh g: -ri] bhojayec cátra [g: -yecatra] viramtatulyayoginah | 
brahmahatyà sahasrani prayascittaSatani ca ll 205 11 

sakrtsampüjanar krtvà kotipüjáruho bhavet | 

mu e kalpavrkse ca yoginyah ksetram eva ca | 206 Il 

$masàne cabhicarartham kalpavrkse tu siddhidam | 

yoginyah ksetramelape sarvasiddhi [kh: sarvamsiddhi] kulagame 11 207 11 


Again, he should feed Kumari here, along with yogis (of all ranks), up 
to (those) who are the equals of Viras. Having worshipped (her just) once, (it 
remedies the sin of) a thousand Brahminicides. (It is equivalent to) hundreds of 
penances, and he has worshipped (thereby) tens of millions (of divine beings). 

The cremation ground, the wish-granting tree, and the Yoginis who are 
the (sacred) field (are the three). The (performance of) black rites is the purpose 
of the cremation ground. The wish-granting tree bestows accomplishments. The 
union (те/ара) (of Siddhas and Yoginis) in a field of the Yoginis (bestows) all 
the accomplishment (taught) in the Kulagama. (206cd-207) 


'* 200cd-202ab is quoted in TÀv ad 29/75cd-77. 
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Sridevyuvaca 


kulagame tu devesa kim anyo ‘sti vada prabho | 

proktarn tava mahadeva hy asmin vai kulamadhave || 208 || 

yadanyo.asti visesena prasádàd vaktumarhasi | 

Smasanam [k: -nah] kidrSam [k: -sah] prokta. [k: proktam] kalpavrksari 
vadasva me || 209 Il 

yoginyah [kh: yogini] ksetram [kh: ksetra] me brühi yadanyo.anugrahah kvacit 
| 


The venerable Goddess said: “О Lord of the gods, what else is there їп 
the Kulàgama? О Lord, tell (me) what is said of you, Mahadeva, in this 
Kulamádhava? If there is anything else (taught) in particular, by (Your) grace 
you should tell (me that). How is the cremation ground said to be? Tell me 
(about) the wish-granting tree. Tell me (about) the field of the Yoginis, which is 
another grace (You bestow) somewhere.” (208-210ab) 


Sribhairava uvaca 


Sribhairava uvaca 

Smasanam hrtpradesam tu kalpavrksam tu kundali \\ 210 11 

yoginyah ksetram [kh g: ksetra] bhrümadhye jiiatavyam yoginikule | 
idrsam tu mahadevi kulapüjátra vai priye \\ 211 1 

180a g) siddhyate tatksanàd [g: tatksana] devi yadi cásti mukhagamam | 


One should know that according to the Yoginikula, the cremation 
ground is the place of the Heart, the wish-granting tree, Kundali, and the 
field of the Yoginis is the centre between the eyebrows. O Great Goddess, 
such, O beloved, is Kula worship here. It is successful in that very moment, O 
goddess, if there is an oral tradition (to explain the practice). (210cd-212ab)” 


Sridevyuvaca [g: Sridevyavaca] 

126a kh) mà gopayasva me deva kramahinarh na siddhyati \ 212 11 
khandajhanam bhavet sarvan khandacakram na muktibhak | 
mávamánaya me natha sarvasvam na pragopayet [k: -ya] 213 11 
kathayasva svabhüvam vai yadi sneharh mamopari | 


The venerable Goddess said: 

O god, do not hide that from me. (Practice) devoid of the teaching 
(kramahina) is not successful. Everything is broken knowledge, and a broken 
assembly (khandacakra) is not liberated. O Lord, do not disregard me. Do not 
hide the essence (of the teachings from me). Tell (me) the essential nature 
(svabhàva) (of the teachings), if you love me. (212cd-214ab) 


Sribhairava uvaca 


? 210cd-211ab is quoted in TAv ad 29/70cd-7 lab. 


TANTRALOKA 451 


уікаѕат yatra samkocam tatrottha [kh 8: tatroccha] aparamrtà || 214 || 
145b) mrnalatantusadrsa [g: mrnālatarhtu tu sadrśā] jnavijanagrahaki | 
calate sarvacakresi cakrastha cakramadhyaga [kh g: ca * madhyaga] \\ 215 11 
nirgund nirvikalpa sā bhuvanüdhüradhàraki | 

ekadha [kh: parncadha] ca tridhà sā ca kulasatvapradàyaki V 216 11 

tam pravisya prayogena [kh в: -na] akule śāśvate райе | 

cittacaitanyayogena mamtre saptadasaksare || 217 11 

rodhayitvà ca dvau sparidau layodayavivarjitau | 

tyajyate [k: tyajate] pràkrtam deham aham ity eva nànyathà || 218 11 


The venerable Bhairava said: 


Where there is expansion there (is also) contraction. Another (higher 
form of) nectar has arisen (there). (Very subtle, it is) similar to a lotus fibre and 
lays hold of knowledge and insight. (It is) the Mistress of all the Wheels who, 
present in the Wheel, is in the middle of the Wheel. Devoid of (phenomenal 
qualities) and thought constructs, she sustains the foundation of the worlds. 
(Repeated) once and three times, she bestows the essence of Kula (kulasattva), 
having entered into that by means of the application (prayoga) (of the practice), 
and checked the two pulsations devoid of merger and emergence by the union 
(yoga) of mind and consciousness on the eternal (transcendental) plane of 
Akula, in the Mantra of seventeen syllables. The physical (prakrta) body which 
is the ‘I’ (of the embodied ego) is not abandoned otherwise (in any other way). 
(214са-218) 


pürvapascimakarmàni [k: рйгуат-] prakrtaksata куа | 

180b g) vighnariipasca [kh: -rüpàsi; g: -riipani] te sarve [kh: sarva] mohayanti 
Бай! priye 11219 || 

na tegu ramate cittam [g: citta] cittam madhye nivesayet [g: nive * * t] | 

паһат asmi [kh g: asti] na cányo ‘sti kevalah Santariipake || 220 Il 

ksanam apy atra viéramar sahajam yadi bhavayet | 

tadà sa khecaro bhütvà yoginimelakar labhet [kh: bhavet] | 221 11 


Previous and subsequent Karmas have been made imperishable by 
nature, they are all obstacles and, O beloved, delude forcefully. The mind does 
not find joy in them. (Thus) place the mind in the centre (of the Wheel). 

“I am not, nor is there another." If the one who is (thus) alone 
contemplates (this) natural state of rest here even for a moment in the 
tranquil nature, he then becomes a Skyfarer (khecara) and attains union 
with the Yoginis (melaka)."" (219-221) 


tanmadhye bhavanam krtvà pravised [g: -е] dehajan bahün | 
tayavalokitam cakram caturvirisatisarkulam [kh g: -rvirsa * sam] \ 222 I 
tanmadhye bhàvanà yasyà sa vai coktà тикһавате | 

tatah püjakramam bhadre canyatha pasubhüvanà | 223 11 

anenasau prayogena [kh g: -na] kramar püjyányathà pasuh | 


? Quoted in ТАу ad 29/64. 
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sadbhavaSakto [g: tadbhava-] yah kascit рӣјакаһ kramapüjakah ll 224 11 
126b kh) anyathà vakpralapt syan marntrataritrabahihkrtah | 


Having meditated (bhavanaàm krtva) in the centre of that, he should 
enter many (beings) born from the body, having observed the Wheel with (its) 
twenty-four (constituent beings) by means of that (meditation). Her meditation 
in the middle of that (Wheel) is taught in the oral tradition (mukhügama). After 
that, О fair lady, (one should perform) the rite of worship (püjakrama), 
otherwise (if one does not do that), the meditation is that of a fettered soul 
(pasubhávaná). One should worship the Krama by means of this procedure 
(prayoga), otherwise (if one does not, one is a) fettered soul (pau). Whoever is 
a worshipper attached to the true (essence of things) is a Krama worshipper. 
Otherwise, he would be (just) one who chatters (meaninglessly), expelled from 
(the practice of) Mantra and the Tantras. (222-225ab) 


dvitiyam margam evoktam $rnusvaikamanüdhunà [kh: -svekamanáh priye; g: 
Srmusyeka-] M 225 II 

SmaSanam yatra vikhyatam grame và nagare ‘pi và | 

suyogyatas [k, kh: vayogatüs, g: cayogatas] са ye loka bhavayanti [g: 
bhavamyati] јапа ca ye || 226 11 

gramante gramamadhye và ekavrkse ‘tha nirjare [k: nirddhare(?)] | 

vesydgrhe samitham tu jfiatavyam yoginigrham || 227 11 


A second path is (also) taught. Now listen carefully (to the teaching 
concerning that). Wherever there is known to be a cremation ground, be it in a 
village or else also in a town, the people (there) who are well fit (for this 
practice) are those who (practice this) meditation. The assembly in a brothel 
(vesyagrha), at the border of the village (gramánte) or in the middle of it, where 
there is a solitary undecaying tree, should be known to be a house of the Yoginis 
(yoginigrha). (225cd-227) 


181a g) gopaniyam sada devi jnatavyam sádhakena tu | 

Smasanam vesmamadhye tu mukhdgamasusamsthitam | 228 || 

146a) brahmasamvittiko jñātvā gurvamnayas tu vai | 

yoginiksetram [k, kh, g: -tra] devesi samdhi vai sarvasiddhisu || 229 11 
kalpavrksam tu subhage madhye cādhāradhārakam | 

sarvayoginisamghasya melapam catra samsthitam \| 230 || 

evam yo vetti tatvajfiah [k: tatvaktreh; g: ?] sa bhaveta [k, g: bhavetat] 
kulagami | 

evam vai [kh: yo] yo [kh: vai] na janati trividham ѕіһапарӣјапат || 231 11 
janme janme pasuh so hi bhramate dehajan bahün [g: ?] | 


O goddess, it should always be kept secret and should only be known by 
the adept. The cremation ground is in the middle of the house and is well- 
established by the oral tradition. One who knows the Brahman and belongs to a 
tradition of teachers, having known (that as) the field of the Yoginis, O 
mistress of the gods, is conjoined to all the accomplishments. O fair lady, the 
wish-granting tree that sustains the foundation is in the middle. Union of all 
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the congregation of Yoginis takes place here. The knower of reality who knows 
(this) thus is one who belongs to the Kula tradition (kulagamin). He who does 
not know the threefold worship of place (sthanapüjana) in this way is a fettered 
soul who wanders in many (creatures) born of bodies from birth to birth. (228- 
232ab) 


аааи cadhyatmikam [kh: vadhyatmike] yogam aliphalgusubhojanam [g: alirn-] 
123211 

svasamvittiprayogena [kh g: -na] ѕактїйарӣјапат [k, kh, g: sakrdà-] yadi | 
kulakotyarbudair yukto vaset khecaramadhyagah W 233 || 

sarvakrt sarvabhokta ca srastaram [k, kh: mrastaram] bhuvanesvaram [k, kh: 
bhava-] | 

yena jananti tatvajfiàh [g: tatvajfiá] katham bahye tu рӣјапат || 234 I| 


First of all, (one should practice) inner (adhydtmika) Yoga. (This is) the 
good meal of meat and liquor. If worship along with (sexual) sport (is offered) 
by applying one’s own consciousness, he resides engaged (in Yoga) with 
billions of millions of Kulas amongst the Skyfarers. He does and enjoys all 
things, he is the creator and lord of the worlds. (232cd-234) 


Sridevyuvaca 


Srutari sarvam asesena kintu kautuhalarthint [g: * *? halàrthini] | 

ye cányadarsane bhaktah катат siddhyanti te bhuvi \\ 235 11 

asman margad [k kh: márgod] vihinà ye guptamnayar na virndati [kh: vidati] | 
viryahinds ca ye mamtrah [g: matra] sádhakà bhrantabuddhayah Il 236 1 

181b g) melápakavihinà ye sarinidhanárthavarjitàh | 

127a kh) kutah siddhir bhavet tesam vada me ‘nyar [kh: manyar] visesatah || 
23711 


The venerable goddess said: 


I have heard everything completely; however, (I still have a) request 
because I am curious. How are those who are devoted to other schools 
(dargana) successful in the world? How can those who are without this path, do 
not attain (this) secret tradition, (their) Mantras devoid of vitality, the adepts 
confused, devoid of the union (of siddhas and yoginis) and the things (artha) 
that draw the deity near (sannidhana), successful? Tell me something else in 
this regard. (235-237) 


Sribhairava uvaca 


ye yasmin marhtrayogena tartracárapade sthitah [kh: -tah; g: ?] | 

tasya [g: ?] tat [g: ?] kathayisyami yathà tatvena siddhyati || 238 ll 

anena kramayogena yajanarn carabhet priye | 

svakramam [g: ?] tu yajen madhye dvaitacaram [g: ?] tu [g: ?] varjayet [g: ?] 
1123911 


The venerable Bhairava said: 
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I will explain how he who, by the application of (powerful) Mantras 
(mantrayoga), is on the plane of Tantric practice (tantrdcara) and is truly 
successful. O beloved, he should perform the sacrifice by applying this ritual 
procedure (krama). One should worship one’s own sequence (of mantras) 
(svakrama) in the centre and avoid practice (based on) duality (between 
pure and impure). ”' (238-239) 


Sridevyuvaca 


dvaitacaram katham proktam advaitam kidrsam prabho | 
yena nihsamgayom bhiitva bhrantirvai [kh: bhrantivai] na bhavet kvacit || 240 || 
Ig: ?] 


Sribhairava uvaca [g: ?] 


vamadaksinatamtra ye akulani kulāni ye | [g: ?] 

sauragaruda ye proktà advaitadravyasambhavah | 2411! [g: ?] 
madhyàdipànà ye harah surapanaih suvesità | [g: ?] 

advaitácárasamyuktà dravyadvetas ca ye smrtah | 242 11 [g: ?] 

146b) te marhtrāś са [kh: mantrani] vikalpas ca уези matra samühayah | [g: ?] 
Saktah [kh: śāktā] Sesasamsiddhas te pūjyāś cakramadhyatah | 243 11 [g: ?] 


The venerable Goddess said: 


What is said to be dualist conduct (dvaitücàra)? How, О Lord, is the 
nondualist one? (Tell me) so that once (I may be) free of doubt and there may 
not be (any) mistake (about this), anywhere (in any way). (240) 


The venerable Bhairava said: 


Those Tantras of the Left and Right, the Akulas and the Kulas, those 
said to be Saura and Garuda (Tantras), are (all) born from nondual sacrificial 
substances. The delightful (alcoholic) drinks like wine that are well served by 
those who drink wine, engaged in the conduct of nonduality, and said to be 
nondual (with respect to their) sacrificial substances. These mantras, notions, 
and aggregate of good mantras, empowered, and completely accomplished, 
should be worshipped in the midst of the Wheel. (241-243) 


siddhüntà vaisnavà bauddha vedoktah [kh: vedaktah] smártadarsanàh | [g: ?] 
182a g) tatprayatnena vai varjyà yasmat [g: yasmà] te pasavah [g: -va] smrtah 
1124411 

advaitadravyasamparkat sannidhanam tyajanti vai | 

paranmukhatvamapnoti nirjivà jivavarjitah [kh g: -tà] 11 245 11 


(The Mantras of) the Siddhantas, Vaisnavas, Bauddhas, the Vedantas and 
Smarta systems should be abandoned with effort, because they are considered to be 


?! 238ab and 239cd are quoted in TÀv ad 29/73cd-75ab. 
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those of the fettered.”” Those (Mantras) that abandon association with nondual 
(sacrificial) substances (commonly considered to be impure) become averse (to 
those whose who use them,) and without the life (the substances bestow), they 
(themselves) have no life.” (244-245) 


tesam vai рӣјапат násti àvalyah kramavarjitah | 

na siddhiphalabhaga ye pratyayais ca vivarjitàh | 246 11 

tapojapavihina ye püjahomavivarjitàh | 

mamtrabuddhitvam nāpannās te mamtrah pasutam gatah I| 247 11 [g: nàsti] 
svasaktirahitàs te vai diptisannidhyavarjitah [kh: diptih-] | [g: nasti] 
tatprasádàd ca siddhyanti śāktāś cakroktipüjane [kh g: Saktacakrokti-] \\ 248 11 


Those who belong to lineages (vali) devoid of ће Krama have no rites 
of worship (pijà), they are devoid of the fruit that are the accomplishments and 
are without valedictory signs (of attainment). They are devoid of austerity and 
the repetition of mantra, worship and offerings to the fire. Devoid of an 
understanding of mantras, their mantras become those of the fettered. 
(However,) by its grace they are successful and are empowered to worship the 
assembly and the teaching (cakrokti). (246-248) 


tato bhavanti phaladà moksakamarthasiddhidah [g: -dà] | 

127b kh) na deyam yasya kasyàpi дата siddhir na drsyate 1 249 |l 
püjaniyari yathamnayam kuldgamaratas ca [kh: kulágame-] ye | 
tamtracaravihind ye te tu varjyah [g: -yà] prayatnatah 11250 || 


iti jayadrathayamale kalikule tarutrácáranirnayo [g: tańtrācāra * * *?] пата 
[g: ?] M 201 


Then they bestow (good) fruits. They bestow liberation, intimacy 
(kama), wealth and (yogic) accomplishments. (This teaching) should not be 
given to just anybody. (Even if) it is given, there is no success to be seen. It 
should be worshipped according to (the teachings of) the tradition. (This should 
be done by) those who are devoted to the Kulāgama. One should avoid with 
effort those who are devoid of Tantric practice (tantracara). (249-250) 

(Here ends the chapter) called the teaching concerning Tantric practice 
(tantracara) which is part of the Kalikula that is in the Jayadrathayamala. 


іааһата vaisnavà bauddhà vedoktüh smartadarsanah | 
te [tat] prayamena vai varjyà yasmat te pasavah smrtāh ll JY 4/20/244 
75 244-245 is quoted іп TÀv ad 29/73cd-75ab. 
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to Chapter Twenty-nine 


Dütiyaga According to the Brahmayamala 


The following passage is drawn from Chapter Forty-five of the 
Brahmayamala. 


upavisto mahdmantri mudrapaficakabhüsitah \ 196 11 

muktakeso ‘tha [k: -satha] digvaso [k: yigyáso] varabhasmavadhilitah [kh: 
vana-] | 

agratah Saktim aropya [k: -ànapa] ürdhvarüpàn (> -ғарат) digaaaram [k kh: - 
ram К: digam-] W 197 11 

mudrápaficakasamyuktam (> -yuktàm) muktakest (> -Strn) drdhavratam | 
pithan tu márcayet (> cà-) tasya [k: tasma] astrodakasamanvitam [k: -tām kh: - 
tah] 198 II 


The great reciter of Mantra is seated and adorned with the five insignia 
(of a Kāpālika), (his) hair dishevelled and naked, (his body) powdered with the 
most excellent ash, placing (his) Sakti in front (of himself). Her form is lofty and 
naked, she has the five insignias (of a Kàpalikà), her hair dishevelled and vows 
firm. He should worship (her) sacred seat (pit/ta) (consecrated) with adamantine 
water (vajrodaka). (196cd-198) 


vilepayitva gandhais tu [k: gandhraistu] йзапат tatra kalpayet | 
уйбат pürvavidhünena asesam tatra vinyaset || 199 || 
Ьһйтуйт tathasanam krtvā svalpaprastaranantikam | 
upavisyápayet (> rcayet) tatra cumvanüdyà ca grhanam 11200 11 


Having smeared it with perfumes, he should fashion (kalpayet) (her) 
seat there. (He should perform) the sacrifice (уйда) according to the previous 
procedure and deposit everything there. Having fashioned the seat in this way 
on the ground, having taken his seat on a small mat next to it, he should worship 
(her) there and take (her) with kisses and rest. (199-200) 


krtva ksobham samarabhya pavitram grhya sadhakah | 

prásayitvà tu tau hrstau yagadravyani proksayet || 201 11 

249a k) arcanam hi tatah krtvà naivedyàni tu dàpayet | 

agnes ca yajanam krtvà agnikaryam samürabhet [k: -caret] W 202 11 


Once the adept (sádhaka) has aroused (her), taken hold of a sacred 
thread (pavitra) and fed the two, (who are both) delighted, he should sprinkle 
the sacrificial substances for the sacrifice (to consecrate them). Then, having 
worshipped, he should offer food (of various kinds). Having offered sacrifice to 
the fire, he should begin the fire sacrifice (with his Sakti). (201-202) 


! Swami Lakshmanjoo explains in the course of his oral commentary on TAA 4/67 that the three 
substances prescribed in the Kaula School. [They are meat, wine and sexual fluids]. In Chapter 
Twenty-nine it says that you must have sex with any girl, particularly one who does not want to 
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have sex with you (a drptanari). The yogi can bring even such a woman under his power. Those 
women who do not want sex have a greater capacity for Madhyavikasa [expansion of 
consciousness from the Centre]. A аура [proud and resistant] woman is more valid then a nirlajja 
[shameless one]. The drpra [proud and resistant] woman who doesn't want sex with all men, only 
one will catch her and have sex with her forcibly. (Women in the act must not have vasand [latent 
desires].) Drptanàri [proud, resistant women] have more capacity for madhyavikasa [expansion of 
consciousness from the Centre]. Then [when that happens] pride and arrogance will melt away in 
the [sexual] act and so [Kundalini] will rise easily. You should agitate those girls especially who 
do not want to be agitated, 


Appendix D 
to Chapter Twenty-nine 


The Procedure Concerning the Kaula Consort 
diitiyagavidhih 


Chapter Six of the Kulapradipa by Srigosvàmi Sivananda 


The Kulapradipa by Sivananda (c. 16" century) is a compendium of 
passages taken from numerous Kaula Tantras on various matters relating to 
Kaula practice. It is drawn from a large number of scriptures, including some 
that belong to the early period. This collection is so extensive and interesting 
that it could be taken as a point of departure for research into this large corpus 
of Kaula literature, that has hardly been researched at all up to now. Chapter 
Six, called the diitiyagavidhih, is dedicated to the ritual procedures performed 
with a Kaula female partner, prescribed in the following Tantras. Deviyamala 
verse 1 to 23; Kamasastra 24 to 50ab; Brahmayamala from 50cd to 84; 
Kulacüdamani from 85 to 114ab; another Tantra (?) 114са to 117; Uttaratantra 
118 to 125; Lalitàvyaptadipika 126 to 128; Uttaratantra 129 to 142; 
Deviyamala 143 to 144ab; Rudrayámala 144cd to 145ab; Paficamimala 145cd 
to 148ab; Saktiyamala 148cd to 155ab; Tantraciida@mani 155cd to 163; 
Samayücáratantra 164 to 177 and Rudrayamala' 178 to 180. 


1) According to the Deviyamala 


diittyagavidhim vaksye kauladharmottamottamam | 
tasyanusthanamatrena svayam brahmatvam dpnuyat W 1 11 
santi папауідһа dharma ehikamusmikapradah | 

tat sàram tu samálokya tathünyan mantrasamgraham | 2 11 
tanmadhye sarabhütam ca sadyah pratyayakürakam | 
паѕуарі (> nàsyápi) ? vararohe proktavan tridisesv ati (> api) W3 11 
diitiyage krte mantra (> mantri) sarvajiio jayate dhruvam | 
na tasya punaràvrttih kalpakotisatair ati (> api) M 4 \\ 

devà yaksàs ca gandharvà rsayas са muni§varah | 
brahmavisnumahesadyas tathà ca pitrdevatah W5 11 
dütiyágavidhirh krtvā tat padam avàpnuyuh | 
vividhasukrtin krtvà dütiyagam tu párvati V 6 || 

krtakrtyo na sandehah sundari (> sundari) suprasidati | 


I will tell you the procedure for the sacrifice offered to the Düti, which 
is the most excellent of the most excellent Kaula Dharmas. Just by practicing it 
one attains the state of a Brahmin for oneself. There are many kinds of Dharmas 
that bestow (benefits) here and in the next (world). Having observed the essence 
of that and other collections of Mantras, that which is the essence amongst them 
bestows immediate realisation. O fair lady, (it is) spoken about amongst the 
gods also. Once a Dütiyaga has been completed, the one who utters Mantra 


! This not from the published Rudrayamala. 
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certainly becomes omniscient. He does not return again (into sarisára) even for 
billions of billions of years. (1-4) 

The gods, Yaksas, Gandharvas, Rrsi and the lords of the sages, Brahma, 
Visnu, Маһеба etc. as well of the holy ancestors, performed the Diitiyaga, (and 
So) attained their position. O fair lady, having done many kinds of good things 
and (so too) the Dütiyaga, he is successful and achieves the goal. (7ab) 


yesam vamse prajàyeta dütiyago mahesvari 117 11 

te dhanyás ca samarddhàs (> samrddhàs) te ste (> te) vandyah suhrdah sada | 
kàyena masā (> manasa) vaca sarvatha na рғакаҳауег I| 8 || 

sutarh ритїћ (> ратїтћ) Siro dadyan na deyam idam uttamam | 

kuryat prayatnatas caiva ditikayajanam priye | 9 11 

уай krtań yajanam diityas tair istah kartavyo 'khilàh (kartavyah khila)l 
sarvatirthamayah proktah sarvadaivamayo bhavet \\ 10 11 

purascaryàdi sakalam krtam tena na samsayah | 

asvamedhasahasràni vajapeyaSatani ca V 11 Il 

Gsamudram ca dharani дайа tena sadaksinà | 

merumandiratulyàni suvarnany arpitani vai 11 12.11 

gokotinad yat рипуат tat punye (> krte) jayate priye | 

tasmat sarvaprayatnena diitiyagam samacaret | 13 || 

рӣјаѕатрӣтадат bhadre sarvaristaprasamakam | 

yad anusthdnamatrena sarvam ácáritam bhavet || 14 ll 

Saktipijà prakartavyà vidhivad bhaktisarhyutaih | 


О Mahesvari, those in whose family Dütiyága takes place are fortunate, 
wealthy, worthy of praise and always good friends. (But it must be kept secret;) 
one should not make it known in any way, be it with the body, speech or mind. 
One may give away one's son, wife (or even) head, (but) one should not give 
away this most excellent thing. O beloved, one should perform with effort the 
Ditikayajana. Those who have performed the sacrifice, should indeed do all that 
the Düti desires. (It is so sacred and purifying that) it is said to be made of all 
the sacred bathing places and all the gods. There can be no doubt that by that all 
(ritual obligations) including atonement and the rest have been performed. (7cd- 
11ab) 


A thousand horse sacrifices and a hundred Soma sacrifices (vajapeya) 
(are performed thereby). (For performing that, all) the earth is given up to (the 
very shores of) the sea, along with the sacrificial fee. (Its performance is as 
meritorious as) offering temples (the size of) Meru made of gold. O beloved, 
when that is performed, merit arises that is greater than (offering) billions of 
cows. Therefore, one should perform the Dütiyaga with all effort. By its 
performance alone everything is done. Those who have devotion should 
perform the worship of Sakti according to the rule. (11cd-15ab) 


The Characteristics of a Рай, the Female Каша Partner 


atha dütrim (>dittim) pravaksyami laksanàni ca sundari || 15 11 
acaficalà salajjà ca kulajà mrdubhásini | 

patuh susilà priyavak gurususrasayo (> -yà) ratā 11611 
dayatndharmarata (> daya-) Santa hi tadà sukharüpint | 
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rüpayauvanasaripanná niscalà mantratatparà || 17 || 
sada tusta tu pustàmgi sundari manani śucih | 

nati kubjà ca dirghà ca сағиѕағуатваѕатуша || 18 |I 
dirghakest viśālākşī siitrasusprstanasika | 
pürnagandakapolà ca raktosti ca sudantika V 19 11 
vartulàlakà (> -nala) gaura ca suhanuh kambukanthini | 
subahuvalliyukta ca vrttapinapayodharà || 20 ll 
krsamadhyà sunabhih уйа arustambhatimamsala | 
saralamgulika yuktà sarvalaksanasamyuta V 21 11 
kayena manasa vapi svarthalaulyavivarjità | 

püjayà prayatnena paticavirisativarsaki \ 22 || 

aprasiita visesena $yàmàm (>Syama) caivomamatda (> caivonmana-)| 


О fair lady, I will now tell (you) the characteristics of a айй (). (She is) 
not fickle. Modest and born of a good family, she speaks softy, Skilful, she is 
well behaved. Her speech is pleasing, and she is devoted to (her) desire to hear 
the teacher (teaching). She is devoted to the Dharma of compassion; she is 
tranquil and intent on (the practice of) Mantra. She is always content and her 
limbs are well nourished. She is beautiful, respectful, and pure (suci). She is not 
excessively bent or tall and all her limbs are beautiful. Her hair is long and her 
eyes are large. Her nose is beautiful,’ her cheeks and temples аге full. Her lips 
are red and she has beautiful teeth. She has curly hair and fair skin. Her jaw is 
beautiful and her neck (well-formed like a) conch. Her creeper-like arms are 
beautiful and she has round (well-shaped) fat breasts. Her waist is thin, her 
navel beautiful. She is well built like the trunk of a red blossoming Khadira 
(tree). Her fingers are straight and possess all (good) characteristics. She is 
devoid of greed for anything, be it with (her) body, so too with (her) mind. 
Twenty-five years old, she should be worshipped with effort, especially if she is 
without child. She is appealing (syamd),’ and considered to be free of the mind 
(иптапа). (19ab-23) 


Syamalaksanam kamasSastre | 


snigdhanarava nayanadarittanànir anuSayamaninam sthirasneha | 
susparsasisiramamsala varamgavivaramgana $yameti \\ 24 11 
atadürdhva na püjyà уйа ity ājñā páramesvari | 

püjità ced varàrohi tarpanam nisphalam bhavet || 25 11 

arcanesu prayoktavyah kàminyo bhakticetasà (> -sah) | 

tà yada ғајаѕа yuktas tatah püjya mahaphalah (> -la) V 26 I 
ātmīyāś ca paras caiva puspavantih prapüjayet | 

atra dvesaparo mürkho daridryam samavapnuyat \\ 27 11 

atha püjàphalam vaksye uttarottaratottaram | 

svasaktyà ayutam рипуат parasaktih prapüjane M 28 || 

tato veSyadhika jfieyà rajaki ca tato’dhika | 

raktya (> Saktya) ksurakt (> ksudraki) śreşthā ksurakyas (> ksudrakya”) 
carmakarnt | 29 11 


? The expression sütrasusprstandsika makes no sense. The text is corrupt. 
? The adjective *éyamá' can also mean ‘dark’ (skinned). 
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tato 'dhikatarà proktà hetunàrt varanane | 
tato 'dhikamtyasaribhütà candali ca tato *dhikà \\ 30 Il 


The Characteristic of an Appealing (woman) According to the Kamasastra 


(Her) love is firm (and faithful) for those who (she) considers to be 
close (to her). Her eyes and teeth are beautiful (?) Corpulent, pleasing to touch 
and cooling, her body is excellent — such is the woman without defects who is 
appealing (syama). (24) 

She who is older than that (i.e. twenty-five) should not be worshipped. 
This is the Supreme Goddess's command. O fair lady, if she is worshipped, the 
libation would be without fruit. (Only) young passionate women (kamini) with 
their mind intent on devotion should be enlisted in the rites of worship. If they 
are menstruating, they are, for that reason, to be worshipped, and (doing so) 
bears great fruit. One should worship one's own (dūtīs) and those of others in 
menses. The fool who is intent on aversion here (in this matter) becomes poor. 
(227) 

Now I will tell (you) about the fruit of worship in progressively higher 
degrees. The merit of worshipping someone else’s Sakti is millions of times 
more than worshipping with one’s own. One should know that (greater) than 
that is (the worship of a) prostitute. More than that, that of a washerwoman 
(rajaki). Better than (that) Sakti is the wife of a mercenary (ksudraki), and better 
than the wife of a mercenary is a leatherworker (carmakarini), Greater than her, 
O fairfaced lady, is a Hetunari (?) and more than her is one born from the lowest 
caste. More than her is a Candali. (28-30) 


tato matangini 
puskalyà aksatà $ 
sundariparatah proktà pritivavyanukarini (-vavya > -vatya- )l 
tatparà paramesani unmattà Subhalaksand W 32 11 
samaydacarasampanna mantrajfià bhayavarjità | 

vidagdhd tv aprasütà ca dhairyasvátantryasarnyutà \ 33 11 
evam gunasamáyuktà püjayet sarvayositah | 

Gtmiyas ca paras caiva Saktimatram mahesvari I 34 || 
mantradhidevata budhyà рӣјуаһ sarvopacárakaih | 

vividhaih phalatambulavastrálamkarahemabhih \\ 35 11 
sampujya vidhivad bhaktyà bahuheturh pradapayet | 
sambhogavasanam dhrtvà yah kuryat chaktipüjanam I| 36 11 
sadaridryam avapnoti nārakī са bhaved dhruvam | 


Matangini is better than that and (better than) a Matangi is a Puskali. 
Better than a Puskali is a virgin, and more than her is considered to be a very 
beautiful woman. Better than a beautiful woman is said to be one who imitates a 
woman in love. O Supreme Goddess, beyond her is a mad woman with 
auspicious characteristics, who observes the rules of right (Kaula) conduct 
(samayācāra), knows the Mantras, and is devoid of fear. She is learned, without 
children, and is steadfast and independent. One should worship all women who 


462 APPENDIX D CHAPTER TWENTY-NINE 


possess these qualities. О MaheSvari, whether they be one’s own or (the woman 
of) someone else, (they are all equally) Sakti. (31-34) 

Considering them to be the foremost deities of Mantras, they should be 
worshipped with all the many kinds of offerings (including) fruits, betel leaf, 
clothes, ornaments and gold. Having worshipped them with devotion in accord 
with the procedure, he should offer much hetu?? He who worships Sakti, 
gripped by the desire (vdsand) (just) to enjoy sex attains (nothing, just) poverty, 
and will certainly go to hell. (35-37ab) 


paramanandaripena dehabhavavivarjitah W 37 11 

Saktyà yuktam * devesi tadace (> tadà vai) Sambhavi svayam | 
tadàjfià tu prakartavya tadà Sreyah pravartate | 38 || 
saktyajfialamghako mantri tapas tepe nirarthakam | 

Күте tatropahasyadi kusti (> pustir) bhavati nànyathà | 39 Il 
tasmat sarvaprayatnena tadvakyam tu samácaret | 
vyamgamgt vikrtàmgt ca kanakst badhirà tathā V 40 1 
mundint vidhavà mükà pralàpiny anrtabhasint | 

adiksità bhaktihinà gurusevavivarjita \ 41 || 

diisakt samayabhrastà соға kirhtuvicarint | 

vrddhatura vakramukhi krodha (> kruddha) durgaridhakasyalà (> kaSmala) \\ 
4211 

sada ca nisturavani апасага ca kakavak | 

dirghadantà ca lambosthi Suskastananitambini \ 43 |l 
krsnavarnanimalina (> -varnatimalina) krsà vikalacetani | 


(But one) whose nature is supreme bliss and is devoid of (a false) sense 
of the body, is accompanied by (his) Sakti; she is then indeed Sambhavi herself. 
One should do as she commands, and then (all that is) good comes about. The 
reciter of Mantra who transgresses Sakti's command, has performed austerity 
without purpose, and once done, he is (merely an object) of derision and the 
like. Satisfaction cannot be (had) in any other (way, than by sincere 
observance). Therefore, make every effort to do what she says. (37cd-40ab) 

(One should not take a Sakti who) is crippled, whose limbs are 
deformed, is blind in one eye and deaf, one who is bald, a widow, one who is 
dumb, one who speaks excessively and lies, one who is not initiated, devoid of 
devotion and has not served (her) teacher, one who speaks badly of others, who 
has fallen from the Rule, a thief, and one who finds faults (kirntuvicárini), one 
who is aged and (afflicted with) poverty, one whose face is distorted, wrathful, 
bad smelling and foul, one whose words are always cruel, devoid of (right) 
conduct and (her) speech (raucous like) a crow. (He should not take a Sakti) 
whose teeth are long and lips hang down, breasts and hips are shrivelled up, one 
who is black and very dirty, emaciated (or one whose) mind is distorted. (40cd- 
44ab) 


mahaschilatirogarta pralambitapayodharà W 44 || 
igannásikanetrá ca Suskamgt cordhvakesani | 

kanista (> kunistha) krodadantà ca sada svárthasamanvità || 45 11 
kusthi hinamgini caiva pagbamdhd (?) cátulalasà (> cáti-) | 
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matibhrastativikala atidirghatikubjika | 
etallaksanasarnyukta Saktir yatnena varjayet 1 47 \\ 
visesatah prayatnena vidhayà (> vidhavà) parivarjayet | 
Saktipatram na datavyam vidhavayai kadacana | 48 11 
ajnanal labhato mohàd atte püjà tu nihphalah (> -la) | 
tasmad ditt prakartavyà laksanoktà tu parvati \\ 49 11 


One who is badly afflicted by disease and great headaches (is 
unsuitable, as is) one whose breasts hang down low, nose and eyes are small, 
limbs shrivelled up with her hair tied up, grounded in evil (kunistha), her teeth 
like those of a hog and always selfish. (One should avoid one) who suffers from 
leprosy with limbs missing, crippled (pagbaridhà ?) and very greedy (so too 
one whose) body is white (with the marks of leprosy) one who is ferocious, a 
demon born from a goat, one whose mind has fallen (into sinful thoughts), one 
who is very disturbed, (or) very tall (or) very bent over. (44cd-47ab) 

One should make an effort to avoid a Sakti with such characteristics; in 
particular, one should avoid a widow. One should never give Sakti’s vessel 
(Saktipatra) (as a sign that she has been chosen)’ to a widow. If one such is 
obtained out of ignorance or delusion, (her) worship bears no fruit. Therefore, O 
Parvati, one should take a partner (dütr) whose characteristics are stated 
(before). (47cd-49) 


The Characteristics of a Düti According to the Brahmayamala‘ 
tathà brahmayamale | 
nárada uváca 


sarvajña jagatàm nàtha Saktam cet sruticoditam | 
mátangipüjanam tatra kathan muktipradayakam W 50 11 
arcane prathità уеўуй ve$yà sā tu rajasvalà | 

rajasvalà ca matangi sā düti sarvamangalà W51 || 

iti proktari tvayà pürvam idànim tadviparyayah | 

etad vakyam abhüd brahmann etad vada pitàmaha | 52 Wl 


The same (is said) in the Brahmayamala. 
Narada said: 


“O omniscient lord of the universe! (Even) if Sakta scriptures enjoin 
the worship of a female sweeper, how can that bestow liberation? She is seen to 
be a prostitute in the course of worship, and that prostitute is menstruating. She 
is a sweeper in menses — such a Düti is auspicious in every way. This is what 


* The expression “Saktipdtram’ is not clear to me. I have translated the literal meaning. Perhaps it 
would be better to emend to ~patryam; the meaning then would be ‘the competence (of a Sakti)’, 
In other words, she should not be appointed to be a Sakti. 

? This Brahmayámala is not the early scripture by this name of which parts have been edited and 
published. 
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you said first and now (what you are said) is the opposite of that. O Brahmin! 
Tell (me) O Grandfather! What was said before. (50-52) 


brahmovaca 


та kurusvatra sandeham vedoktam Saktam uttamam | 

asti sarvajfiakalpo ‘sau matango munipungavah || 53 11 

уагѕапат ayutam vatsa tapa ugram сакага ha | 

tena prita mahadevi devanàm hitakarini \\ 54 11 

varam vrnisva bhagavan dasyami tava vàrichitam | 

tac chrutvà dvijavaryas tam yayace dharmasadhanam || 55 || 

he devi jagatan matah prità ced yadi sámpradam | 

apatyatam samásadya matkulàlarbanam kuru || 56 11 

ity abhyasca (> abhyarcya) manisresto (> munisrestho) janayamasa tam sutàm 
| 

$уйта!йт сйгиуайапйт vinasukasamanvitam || 57 |l 

Sarikam j&anasampannàm japamalakarambuje | 

dharayantim visalaksim $ankhatatarnkasobhini \\ 58 || 

sa babhiiva mahüdevi matangakulanandini | 

mátangiti tadà devi vikhyátà varadáyitàm || 59 || 

vilokya tadà Sarmbhur düticakre sulaksanam (> пат) | 

tripuramjetu kamena yonipüjà tadà krtà \\ 60 ll 

pratyálidhyà sthità devi püjám svikrtya niscalà | 

tadàdustaràjo (?) bhütvà tam vavre samkarah (>Samkara-) priyam \\ 61 11 
tadaprabhytisamjato (> tà) dütiyàge manohareh (> -re) | 

pranavena tadà Sambhus тауа sarddham ratam (> гайт) bhajet | 62 11 
pranavümtargatari mantran matamgyakhyam vinirgatam | 
sarvasaubhàgyajananam mālām (> devimantrarm) abhiit гада || 63 I 
rasavapipadà (> rasa- -pradam) devyam (> divyam) anindyam lokarafijanam | 
mátangimantram atyartham manmathapratipüdakam | 64 || 
ardyamtasiinya (»àdyanta-) sā devi tasmat khyátà tadamtyaja | 

mátangi antyavarnasthà tada sā amtyaja bhavet || 65 || 


Brahmi said: 


Don't have doubts here (about this); the Sakta (teaching) taught in the 
Veda is the most excellent. There is an excellent sage who is as if omniscient, 
(called) Matanga. O child, he performed fierce austerity for thousands of years. 
The Great Goddess who does good to the gods was pleased with that (and so 
said to him): “O lord, choose a boon. I will give you what you desire.” Having 
heard that, he, the best of Brahmins, asked for the means to (fulfil his) Dharma 
(saying): “О Goddess! Mother of the worlds! If you are pleased (with me), then 
bestow (upon me) a descendant, and once having attained it, sustain my family. 
” (53-56) 

Having thus worshipped (the goddess), the best of sages gave birth to 
that daughter. She was dark-skinned (syamala), her face was beautiful, and she 
had a vind and parrot. (Her name was) Sarika and, rich in knowledge, she (held) 
a rosary and a lotus. Her eyes were large, and she was beautiful, (adorned with) 
earrings made of conch shells. O Great Goddess, she was the beloved of 
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Matanga’s family. Then the goddess was well known as Matangi. When Siva 
saw her, the bestower of boons, endowed with good qualities in the assembly of 
Dütis, he who vanquished (the demon) Tripura, then performed the worship of 
(her) Yoni with passion. O goddess, she stood with her legs stretched out and, 
unmoving, accepted the worship. (57cd-61ab) ) 

Then having become a good king, he referred to her as Siva's beloved. 
From then on, she appeared in the beautiful Diitiyaga. Then, with the (utterance 
of) the pranava (OM), Siva made love with her (тайт bhajet). (Then,) the 
Mantra called Matanga that was within the pranava came forth, that gives rise 
to all that is good and auspicious (saubhagya). Then the goddess's Mantra came 
into being. The bestower of the well of sentiment (rasa), it was divine and, 
impeccable, it delighted the world. (Such is) Matangi’s Mantra, very valuable; it 
bestows (romantic) love. That goddess is devoid of beginning and end, and so is 
known as ‘born last’ (antyaja). Matangi (the sweeper) belongs to the lowest 
caste, and (so) she is then a low-caste woman (antyaja). (61cd-65) 


antyajánám dvijanam ca cakre aikyam prasasyate | 

sā devi sarvavarnünám varam datvà varam таай I 66 11 

na dosam tatra vijfieyam sarvam te $ruticoditam | 
devimuddimoksàrtham (> devisiddhi-) krtam yad dosavarjitam 67 |l 
eta chastram idam divyam na (> tad) vácyam Sruticoditam | 
antaryagam idam jfieyam bahiryagam са vaidikam 11 68 ll 
mantratantrasamayuktam tadvayam (> advayam) brahmabodhakam | 
cakre sanketasamayam sarva (>sarvam) tubhyarn prakásitam || 69 || 
Sopaniyam prayatnena na vacyam pasusannidhau | 


Oneness (i.e. equality of status) is taught (as a basic requirement) in the 
assembly of members of the lowest caste and Brahmins. She is the goddess of 
all castes. Once she has given a boon, it is then a (real) boon. One should know 
that there is no defect there; everything is enjoined in your scripture. Whatever 
has been done (to bestow) liberation and the attainments of the goddess and is 
devoid of defects, is this divine scripture (sastra); its words are enjoined by the 
Veda. One should know that this is the inner sacrifice. The outer sacrifice is 
Vedic. Endowed with Mantra and Tantra, nondual, it awakens to the Brahman. I 
have revealed to you all the Rule that has been commonly agreed within the 
assembly (cakra). It should be kept secret with effort. It should not be spoken in 
the presence of fettered souls (pasu) (who are not Kaulas). (66-70ab) 


tvaja (> tyaja) samkà (> -kàri) mahübhága satyam etan mayoditam | 70 || 
matangipiijane (> -пат) Srestham dütiyage manohare | 

уопірӣјат vinà рӣја krtam apy айтат bhavet V 71 ll 

smrtvà kenàpi sarvajfias sa bhaved vigatàmayah | 

dyurarogyavibhavan amitan labhate narah V 72 || 

anenaiva vidhünena visàrto nirviso bhavet | 

putrarthi labhate putram dhanarthi labhate dhanam \\ 73 11 

matangtsaktim abhyarcya тауа ѕакат samarcayet | 


O great being! Abandon (all) doubt. I have told (you) the truth. The 
worship of Matangi in the course of a beautiful Diitiydga is the best. Even if 
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worship is offered, but the Yoni is not worshipped, it is (as if) it has not been 
performed. Recollected by anybody, he becomes omniscient and free of disease. 
(That) man attains unlimited riches, freedom from disease, and a long life. By 
means of this same procedure, one who is afflicted by poison becomes free of 
poison. One who desires a son, attains a son, and one who desires wealth, 
wealth. Having worshipped Matangi's Sakti, he should worship along with her. 
(70cd-74ab) 


mátangi manmathopetà sarvakamarthasiddhaye 174.11 
sāktā (> Saktya) sakar sada püjyà matangi mantradevatà | 
sā devi Saktihina tu na dadati manoratham || 75 || 
nihsamikàri nirmalàrn nanvim (> tanvirn) Syamam carupayodharam | 
kaulikanvayasambhitam diksitàm krodhavarjitam | 76 11 
diksitam kaulike yage sustlam ca drdhavratam | 
trimSatsamvatsaradhastham sodasabdadhikam api V 77 11 
püjayet parayà bhaktyà tasyà yoni (> yonim) sunirmalam | 
yonimadhye gatam devin kdlaratrimanum smaret || 78 11 
tatra bhogam samàsadya devi (> deviri) samtarpayet sada | 
sakrjjapena siddhir dvitrir và natra samsayah 1179 11 


Matangini is accompanied by Manmatha (the God of Love) in order to 
attain all the objects of desire. Matangini, the deity of the Mantra, should always 
be worshipped along with (one's) Sakti. If there is no Sakti, that goddess does 
not give what one desires. (The Sakti should be) free of inhibitions, pure, 
slender, dark-skinned, with beautiful breasts, born in a family of Kaulas, 
initiated, devoid of anger, initiated into the Kaula sacrifice, well-mannered and 
firm in (the observance of her) vows, twenty-five years old (at the most), and 
more than sixteen. One should worship her very pure Yoni with supreme 
devotion and recollect the Mantra of Kalaratri, the goddess present in the middle 
of (her) Yoni. Having attained enjoyment there, he should always offer libation 
to the goddess. Without a doubt, (he attains) accomplishment (siddhi) by 
repeating it once, twice or three times. (74cd-79) 


pasustrisangame prapte śuddhiś cet pasubandhanam | 

athavà grhani püjyà püjà (> püjyà) puspavati yadi 11 80 11 

arcane kanyakah $resthàh pramadas ca visesatah | 

tasam bhojyam prakartavyam (> -vyam) iti Sastrasya niscayah W 81 Il 
Saktyullasakaram bhogam ánandasukham ucyate | 

dütya$ ca bhagini putri pautri nadtri ?? tathastu sa (> sā) 11 82 11 
rajaki carmakari ca mátangi grhani vara | 

arcane prathità vesya mantrayuktà manoharà || 83 11 

matangi yadi ced vesyà vesyà sāpi rajasvalà | 

rajasvalà tadà (> yada) cástitycasitsaryotkrstà iti (castyatyotkrstà tada) smrtà \\ 
84 Il 


If what one attains is (sexual) union with a woman of low character 
(paSustri), that is (a rite of) purification (and equivalent to) an animal sacrifice 
(pasubandhana). Or else, a woman that is possessed (grahani) should be 
worshipped. If (a woman) is in menses, she should be worshipped. For the 
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purpose of worship, virgins are the best, and especially (women) who are 
wanton, It is the final ruling of the scripture that one should eat with them. The 
enjoyment (bhoga) that inspires the enthusiasm of the Sakti is said to be the joy 
of (sexual) bliss. The Dütis (are various. She may be one's) sister, daughter, 
granddaughter, and so too (his) madtri (?). (She may be a) washerwoman 
(rajaki), leatherworker, sweeper and, best of all, one who is possessed. In the 
course of worship, she is seen to be a beautiful prostitute engaged in Mantra. If 
the prostitute is also in menses, then she is considered to be the most excellent. 
(80-84) 


The Characteristics of a Düti According to the Kulacüdámani 
tatha kulacüdàmanau | 


tarunollàsasaryuktàm paryanke tu nivesayet | 

bhayalajjani sarvani parityajyatha dütikà || 85 11 

karivukam (> kaficukam) ca parityajya tathà vastram ca parvati | 
асйгуйписатї raktà manasa sukhadāyinī || 86 11 

dehabhavam parityajya samsaktabhujakà priye | 
curibanálingane caiva nakhadantaksatarimi (> -tani) ca 1187 I 
bahu nátra kim uktena pranam aikyam samacaret | 


diti yasya susamjfiata saphalam tasya jivitam || 88 11 
So too, according to the Kulaciidamani: 


One should place а Dütikà who has the enthusiasm of youth and has 
abandoned all fear and bashfulness onto a bed. Now, O Parvati, having taken off 
(her) cloak and clothes, a (faithful) follower of (her) teacher, (she should be) 
passionate and give pleasure with (her) mind. Having abandoned (all) bodily 
sense, O beloved, she embraces (her partner). Kissing and embracing and 
scratching and biting with nails and teeth, what is there much to say here (about 
this)? (The practitioner) should make the breath (of his partner) one (with his 
own). The life of one whose Düti has been well (chosen and) understood is 
fruitful. (85-88) 


varnSadvayam samuddhrtya labhate sasvatarh padam | 
sarvadà sukham apnoti sarvaisvaryam ca labhyate \ 89 11 

na tasya duritam kificin na ca máribhayam bhavet | 
curibane paramaisvaryam nakhadante ‘ksatayusah 1.90 ll 
sambhoge ca ѕикһат pad ya (yad уай) tad visnoh paramarn padam | 
na dadyāc curibanam yastu daridro jayate dhruvam I 91 11 
alinganam vind devi kusthi bhavati parvati | 

уапа (> vind) dantaksatam devi loke bhavati ninditah || 92 11 
райсатат (> prathamam) tu sakrd аата sávitri jayate sati | 
dvitiyena tu laksmih syat trtiye parvati bhavet | 93 || 

tato dadyat sukhadhikyam tasyah рипуат na ganyate | 


Having laid hold of the two family lineages (?), he attains the eternal 
plane. He always obtains happiness and mastery over everything. He does not 
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suffer any misfortune and there is no fear of witches (mart). When kissing, (he 
obtains) supreme lordship; when (bitten with) the teeth and (scratched with) the 
nails, unbroken long life. Whatever joy he has in sex, that is Visnu's supreme 
abode. One who does not give (his Düti) a kiss certainly becomes poor. O 
goddess, without embracing (her), he becomes a leper, O Parvati. Without being 
bitten, O goddess, he is censored in the world. Having given the first (bite just) 
once, Savitri arises, Sati with the second, in the third, Parvati. Then if he gives 
more joy, her merit is (so much it cannot be) measured. (89-94ab) 


ülingane hared rogan dhanadhàünyádi ситрапе |l 94 11 
nakhadantaksatadyais ca tadà moksah prajayate | 
sdyujyam sangamena ѕуйі satyam eva na sarisayah M 95 11 


When embracing, diseases are removed. (He gains) wealth and good 
fortune etc. when kissing, then by (scratching of the) nails and (the biting of) the 
teeth etc. there is liberation. It is true without a doubt that by (sexual) union 
(one) attains union (sayujya) with the deity. (94cd-95) 


The Characteristics of a Düti According to the Uttaratantra 


uttaratantre | 

yámamátre gate ratrau kulageham tatah puman | 
tambilapiiritamukho dhiipamodasugamdhitah 96 II 
raktacandanadigdhángo raktamalyanulepanah (> -lepitah) | 
raktavastraparidhano làksárunagrhe sthitah V 97 11 
raktamályena samvito raktapuspavibhüsitah | 
paficakaranasamketaih püjayet kulanàyiküm I 98 || 


(It is said) in the Uttaratantra: 


At night, after the first watch (of three hours), the man (should go) to 
the house of the Kula. His mouth full of betel, well perfumed with incense and 
fine scent, his body is smeared with red sandal paste and (is adorned with) a 
garland of red flowers. He wears red clothes and resides in a house that is red 
with lac. He wears a red garland and is adorned with red flowers. He should 
worship the female leader of the Kula with the offerings (blessed with the 
mantras of) the Five Causes. (96-98) 


natikà palaki veśyā pulkasi парі nāņganā | 

rajaki rafijaki caiva sairamdhri ca suvasini || 99 11 

khatikà ghatikà caiva tathà gopalakanyaka | 

visesavaidagdhayutüh (> -vaidagdhya-) sarvam (> sarva) eva kulanganah || 
100 II 

gurubhaktad eva bhakta ghrnalajjavivarjitah | 

samgopanaparah prayas tarunyah sarvasiddhida (> -dah) \ 101 I 


TANTRALOKA 469 


An actress, female guard, prostitute, a low tribal woman, 
washerwoman, а tie-dyer (rajaki) Sairandhri and Suvasini, a woman who 
makes chalk, a potter woman, the daughter of a cowherd, all are especially 
clever female members of the Kula. By virtue of (their) devotion to the teacher 
they are (true) devotees, devoid of aversion and bashfulness, intent on keeping 
(their practice) secret and generally young, they bestow all the 
accomplishments. (99-101) 


ets tu (> etasam) karcid апїуа tülikàn (> Кат) yasya püjayet | 
advaitacarasampannam gurubhaktam drdhavratàm | 1021! 
sadànusthananiratàm sátvaki (> -kirn) bhaktisamyutam | 
irgyakülusyarahitàm kulinam bhaktavatsalàm || 103 I| 
caturyodaryasampannam daksinyadigunadnvitam (> -tàm) | 
rüpayauvanasaripannàm Stlasaubhagyasalinim W 104 || 

sada parigrhitàm và yad và sarnketamagatam | 

viliptam raktagandhena raktambaravibhisitam | 105 II 
sugamdhiraktakusumàara sarvabharanabhisitam | 
sudhiipidhiipitam tanvim dütikarmani yojayet \\ 106 11 


Having brought (to the place of worship) one of them who is a cotton 
trader's daughter, he should worship (her). (She should be) well-versed in the 
practice of nonduality, devoted to the teacher, firm (in the observance of her) 
vows, always devoted to the worship of the deity (anusthana), pure (sátvaki), 
endowed with devotion, devoid of jealousy, well-mannered (kuliná) and a 
tender child of devotion. (She should be) clever and dignified, moral, and 
possess good fortune. (She should) always be well received, or else come by 
appointment. Smeared with red scented (sandal paste) and adorned with red 
clothes, (she should have) fine-smelling red flowers (in her hair) and be adorned 
with all (her) ornaments, be slender, and fragrant with fine incense. (Such a 
woman) should be appointed to the work of a Düti. (10106) 


evarn bhiitarh yajet tām tu prasünatülikopari (> prasüta-) | 
snátà Suddhasukuladi (>snātāń Suddham sukulam hi ) anulepanasobhitàm \| 107 
i] 

alamkrtamgasramtam svagatarh саѕапат гата | 

nivesya tülikar madhye prasünena sugandhinà V 103 11 
candanügurukarpürakastürikumkumádibhih | 

samakirne svaparyarke püjayet кшапауікат M 104 Il 
amganyasakaranyasau pránayamas tatah param | 

vidhàya matrkanyasam kulamgopari vinyaset | 105 11 
tatah pürvoktavidhinà ghatarghyam sthápanadikam | 
vidhaya paryarikamadhye püjayet kulanayikam \\ 106 11 


Being such, one should worship her on (a seat of) flowers and cotton. 
She has bathed, is pure, well-disposed and adorned with scented paste. Her 
limbs are adorned and relaxed. (Having) welcomed (her) and seated (her) on 
(her) seat in the midst of the cotton with fragrant flowers, she, the leader of the 


* According to MW a pulkasa is the name of ‘a despised mixed tribe’. 
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Kula, should be worshipped on the bed that (has been) strewn with sandal, aloe, 
camphor, musk, and vermillion etc. Having made the projection (of Mantras) 
onto the hands and the body and, after that, regulated the breathing, the 
deposition of the letters should be placed on the Kula lady’s body. Then having 
installed etc. the jar and (the vessel containing) the libation (arghya) by means 
of the procedure explained previously, one should worship the lady who is the 
leader of the Kula. (103-106) 


püjayed api рағуатке madhye mandükam agratah | 
kdlagnirudram àdhàrasaktikürmam anantakam V 107 11 
varaham prthivin kamdamrnálarikesarány api | 

padmam ca karnikam caiva mandalam ca samarcayet | 108 11 
dharmam vairágyam aisvaryam jfiànam ajñānam eva са | 
anaisvaryam avairagyam adharmam api püjayet || 109 Il 
jnanajivatmaparamatmanas сарі püjayet | 
gandhapuspaksatadini datvà tatraiva püjayet \\ 110 Il 
tasyopari kulam sthapya püjanusthünam eva ca | 

püjayec ca tatas tasyam райсакатӣп samáhitah \\ 111 Il 

һгїї caiva kamarájam ca klim kamdarpam aim manmatham | 
Ый/ minaketanam caiva strim caiva hi manobhavam W 112 |! 
.окағааі пато netam kusumair garndhasamyutaih | 

arcayitvà caturdiksu püjayet kulanàyikàm | 113 11 

vatukam bhairavam caiva durgàm ca ksetrapalakam | 


One should also worship in the middle of the bed, a frog first (of all, 
then) Kalagnirudra, Adharasakti, the Tortoise, (the serpent) Апата, Varaha, the 
Earth, and so too pieces of soft (lotus) filaments, a lotus, (its) calix, and the 
mandala. (There) one should worship Dharma, Dispassion (vairdgya), Lordship 
(aisvarya), Knowledge and Ignorance, as well as the absence of Lordship, 
Dispassion, and Dharma. (One should deposit there in the mandala the syllable) 
HRIM, which is Катагаја, KLIM, which is Kandarpa, AIM which is 
Manmatha, BLÜM Minaketana, STRIM Manobhava, the syllable OM etc., 
along with NAMAH at the end. Having worshiped this with flowers and 
perfume, one should worship the woman who is the leader of the Kula in the 
four directions and so too Vatuka, Bhairava, Durga and the Ksetrapála (the 
Guardian of Place). (107-114ab) 


The Worship of the Düti According to Another Tantra 
tantrantare 


vagbhavam kamarajam ca stribijam kamarajakam 11 114 ll 
hasavlerm ante ca datvadharasakti (> -Saktim) tato vadet | 
$ripadukarm tato datvà püjayami vaden namah W 115 11 

anena manuná tasyà lalate sumanoharam | 

trikonam tatra samlikhya (> -khyam) simdüradyair varanane || 116 || 


In another Tantra (it is said): '(AIM) which is) Vagbhava, (HRIM, 
which is) Катагаја, and the seed syllable STRIM, which is (also a form of) 
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Катагајака, with HASAVLERM (?) at the end, and should then utter 
Adharasakti. Then having added ‘SRIPADUKA’, he should say ‘рӣјауаті" and 
‘namah’. О fair lady, a beautiful triangle should be drawn on her forehead with 
vermilion etc. by means of this Mantra.(114cd-116) 


The Worship of the Dūtī According to the Uttaratantra 
uttaratantre 


tasya mürdhni trikonam ca yamtram alikhya sádhakah | 

maulau ganesam kesagre kuladhyaksam lalátake V 117 11 

durgam bhuvos (> durgà bhruvos) tathà laksmi rasanayam sarasvati | 
stanadvaye vasantam ca madanam caiva püjayet ll 118 11 

mukhe sudhakaram hü/bijànaritaroditam | 

daksi уа üSira$caranávadhih V 119 11 

yajet kamakalàs tasyah sédhakangesu sarvasah | 


(It is said) in the Uttaratantra: *And once he has drawn a triangular 
Yantra on her head, he should worship Gane£a in the topknot, the Lord of Kula 
on the top of the hair, Durgà on the forehead, Laksmi between the eyebrows, 
Sarasvati on the tongue, Vasanta and Madana on the two breasts, Sudhakara in 
the mouth, and on the back, the syllable HÜM that has arisen inwardly. Taking 
up his place on (her) right side, one should worship her energies (kala) of Kama 
from the head to the feet in all the ways (prescribed) on the adept’s limbs. (117- 
120ab) 


Sraddha pritiratis caiva dhrtih kirtir manobhavà \\ 120 I| 
vimalamodini ghorà madanonmádini tathà | 

mohini аїріпї caiva Sodhini caiva Sankari | 121 1 
ramjini caiva madand kalasvaravirajitah | 


Sraddha, Priti, Rati, Dhrti, Kirti, Manobhava, Vimalàmodini, Ghora, 
Madana, Unmadini, Mohini, Dipini, Sodhini, Sankari, Rarmjini and Madana 
shine beautifully in the (sixteen) vowels of the energies (of Speech) (kaldsvara). 
(120cd-122ab) 


tatra candrakalah püjyà asirascaranàvadhi V 122 || 

püsà vasa ca ѕитапа ratih pritir dhrtis tathà | 

krüdhih (> kruddhih) saumyà marici са гата vai candamálini \\ 123 11 
amgira Sasini сһауа tatha sampürnamandalo (> -là) | 

tusti§ caivàmrtà caiva püjya$ candrakalà imáh W 124 || 

svarair eva prapüjyà hi sarvakamarthasiddhaye | 


The (sixteen) energies of the Moon should be worshipped there from 
the head up to the feet. These are the energies of the Moon that should be 
worshipped: Раѕа, Vasa, Sumana, Rati, Priti, Dhrti, Kruddhi, Saumyv, Marici, 
Candamilini, Arhgirà, Sasini, Chàyv, Sampürnamandalà, Tusti, and Атпа. 
They should be worshipped with the vowels in order to attain all the things 
desired. (122cd-125) 
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The Worship of the Dati According to the Lalitavyaptadipika 


lalitavyaptadipikayam | 


bhage tadiye vidyante nàdyah tisrah pradhanikah | 

eka tu nadika cándri ѕаигї сапуа ca пайіќа || 126 Il 

ajfieyi (>аѕпуеуї) сараға јћеуа püjayet tas tu sádhakah | 

ambu sravanti (> ambum $ravati) camdri sa puspam sravati (> Sravati) bhanavi 
11271! 

bijam sravati (> Sravati) cdjfieyt tas tu namabhir arcayet | 

vagbhavadyai namoyuktaih püjayet suprasannadhih \ 128 11 


(It is said in the) Lalitavyaptadipikà: 


In your Yoni there are three main channels. One channel is lunar 
(cándri). Another is solar (sauri). The other should be known to be fiery 
(agneyi). The adept should worship them. (The lunar) Cándri exudes water. 
(The solar) Bhànavi exudes menstrual blood. Арпуеуї exudes (male) seed. They 
should be worshipped with their names. The one whose mind is well content 
should worship (them) with Vagbhava (AIM) etc. along with NAMAH. (126- 
128) 


uttaratantre 


püjayen madanagare raktagandhena carcite | 
bhagamáàlamanum procya tritaranantaram yajet | 129 11 

ai/ hri/ $ri/ ai/ samuddhartya уйт vlir klinne tatah param | 
sarvaniti bhagàniti vasam ànaya me tatah ll 130 11 

strim hrim blüm klim klinne bhagamálinyai namah svàhà | 


(It is said) in the Uttaratantra: 


One should worship in the temple of Madana (the god of love) that has 
been smeared with the scent of red (sandal). Having uttered the Mantra of 
Bhagamala, one should then worship the three Taras. Having first extracted 
AIM HRIM SRIM and AIM and after that BLUM BLUM KLINNE and then 
SARVANI BHAGANI VASAM ANAYA ME (ending with) STRIM HRIM 
BLUM КИМ KLINNE BHAGAMALINYAI МАМАН SVAHA. (129-13 lab) 


püjayitvatha tac cakram gandhaih puspais tathaksataih W 131 I 

dhüpair dipais ca naivedyair vividhaih kulasadhakah | 

vidyàyà vanditam їйт ca duchistam (>diirucchistam) svayam haret || 132.11 
arcad (> arcayed) gandhapuspádyai svasire tadanantaram | 133 11 
mülamantra (> -mantram) tatam (> tatah) om hrim namah sivaya tatparam | 
yajet tatpurusdghorasadyojatasvaran api | 13411 

nivrti$ ca pratisthà ca vidya ca tadanantaram | 

Santis ca Santitita ca sadamgam tadanantaram W 135 1 

samagravidyam uccarya trikonam caiva püjayet | 
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Now, once the Kula adept has worshipped that cakra with perfumes, 
flowers, unbroken grains of rice, incenses, lamps, and food offerings of many 
kinds, and (so too she (who is the goddess) of the Vidya, he should remove to a 
great distance the leftovers (of the food offerings) (ucchista). Then after that, he 
should worship with scent and flowers etc. the root Mantra within his own head. 
Then, after that, he should worship (with the Mantra) OM HRIM NAMAH 
SIVAYA and so (too with) the vowels of Tatpurusa, Aghora, and Sadyojata, as 
well as (the five forces), Nivrti and Pratistha followed by Vidya, Santi, and 
Santitita, and after that the six limbs. Having uttered all the Vidyàs together, he 
should also worship the Triangle. (131cd-136ab) 


tadanujñār tato labdhvà datvà tambiilam uttamam | 136 11 

Sivam tatra niksipya gajaturdakhyamudrayà | 

dharmadharmeti càvadya japed astau sahasrakam \\ 137 11 

pratarh vante (> сате) prakasakhyarh mununá tattvam utsrjet | 
SivaSaktisamayogo yatra yatra prajayate || 138 11 

tatra tatra dvayam grahyam dharmadharmadikar manu (> manum. ) | 
prajapet sobharahitas castottarasahasrakam | 139 |l 

satam astottaram vàpi aksubdhah sthiramünasah | 

Japyate taj јарат devyai samarpya tadanantaram \ 140 I| 


Having then received her permission and offered (her) the most 
excellent betel and placed Siva there with the gesture (mudra) called Gajatunda 
(the Elephant's Trunk), he should repeat DHARMADHARMA (etc.) for one 
thousand and eight times without a break. At dawn and at the end (of the day), 
one should eject the рее called Light (prakása) (i.e. sexual fluid) by means 
of the Mantra. Wherever Siva and Sakti unite, the two should be taken up. One 
who is beautiful should repeat the Mantra DHARMADHARMA etc. one 
thousand and eight times or else, undisturbed and his mind firm, one hundred 
and eight times. That repetition of Mantra is repeated after having offered it to 
the goddess, (136cd-140) 


ksubdhamano bhavamukhah sukhena viharec ciram | 
galaccandradravam tasmad grahi kundagolajam \\ 141 11 
arghyasthapanayarmtramkacandanànisu (> -disu) yojayet | 
gajatundakhyamudreyam manasobhistidayini || 142 || 


May he whose mind is disturbed and attends to worldly affairs play 
happily for a long time. Take from the (nectar) that exudes from the Moon what 
is generated from the mixture of male and female sexual fluids (kundagola) and 
place it in the marks (amka) (of the parts) of the Yantra in which the liquid 
offering (arghya) is installed, and in the incense and the rest (of the offerings 
and utensils). This is the gesture (mudrà) called Gajatunda (the Elephant’s 
Trunk), that gives what the mind most desires. (141-142) 


deviyamale 


kundodbhavamrtam devi uttamottamam eva ca | 
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uttama (> tattamam) rajaviryani (> rajaviryam hi) madhyamam kevalam 
rajah W 143 Il 
adhamam paurusam viryam tathanyac cadhamaddhamam | 


(It is said) in the Deviyamala: 


O goddess, the nectar that has come from the female organ (kunda) is 
the most excellent. Menses and sperm (together) is excellent. Menses alone is 
medium, The lowest is the male sperm (alone), and anything else is lower than 
the low. (143-144ab) 


rudrayamale 


athādv ekam ato vapi laulyád api ca yo narah M 144 11 
lingayonirato mantri rauravam narakam vrajet | 


iti diitiyagah 


(It is said in the) Rudraydmala: ‘Now at the beginning, there is one, or 
else the man who recites Mantra, (but due to his) lust is devoted to male and 
female genitals, will go to Raurava’s hell. (144cd-145ab) 


Thus (end the passages concerning) Dütiyaga. 
atha kundagoladigrahanavidhih | 
paficamimale 


cavyam (> сағууаћ) cosyam nivedyátha vastralamkaranddikam || 145 || 
püjayed aksitaih (> aksataih) Suddhais tasyà madanamandire | 
bhavayet kamabhavena tasu tattvar na cotsrjet || 146 || 
Suddhamantrausadhenaiva mathayen madanálayam | 

mathyamáne punas tasyà jàyate tattvam (> tattvam) uttamam || 147 11 
grhniyat tat prayatnena dravyam kundodbhavam $ubham | 

mathanarn gajahasta (> -hastarn) mudrayati W 


Now begins (an exposition of) the procedure with which sexual fluids 
(kundagola) and the like are extracted. (It is said in the) Paficamimala." 


Having offered tasty food to relish and suck on and so too clothes, 
ornaments and the like, one should worship in her (Yoni, which is) the Temple 
of Madana (the god of love), with pure unbroken grains of rice. One should 
contemplate (her) with passion (kamabhava), (but) one should not ejaculate 


7 This line, as it stands, means ‘the churning stamps the seal (mudrá) of the elephant's trunk’. It 
makes no sense, nor is it amenable to emendation. I have omitted it from the translation as 
spurious. 

* Т have not come across this text. Its name literally means ‘the Dirt of the Fifth One’. We can 
understand from the citation, that ‘the fifth’ is the fifth Kaula substance, that is, the sexual fluids. 
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sperm (fattva) into her. One should churn the Abode of Madana (the god of 
love) with the medicinal herb of pure mantras. When she is churned, her most 
excellent sexual fluid (tattva) arises. One should lay hold of that auspicious 
sacrificial substance that is produced from the Yoni (kunda) with effort. (145cd- 
148ab) 


Saktiyamale 


svayaribhuvam praviksyami (> prava-) püjárthar sádhakasya са | 
aniya pramadam divyam pramattarn yauvanonmatàm (> -ttám) \ 149 || 
diksitam mülamantrena ѕипаѕат cáruhásinim | 
sarvadánandahrdayàrn ghrndlajjavivarjitam W 150 1 

gurubhaktàm suvesam ca devatàpüjane гайт | 

pürvavan nyásavarnar tu karayed devi sandari (> sundari) W 151 11 
tasyastu madanagare püjayet paramesvarim | 


(It is said in the) Saktiyamala: 


I will tell (you) about (the sacrificial substance) that is born 
spontaneously (svayarhbhuva), so that the adept (may make use of it) in order 
worship (the deity). A divine, wanton (woman) who has been initiated with the 
root Mantra is brought (there to the sacrificial area). (She should be) madly 
joyful and enthused by (her) youth, with a beautiful nose and a lovely smile. 
(Her) heart always blissful, she is devoid of malice and bashfulness. Well- 
dressed, she is devoted to the teacher and to the worship of the deity. (Having 
brought here there.) one should as before deposit the letters (on her body), 
(Then,) O beautiful goddess, one should worship her (as the) Supreme Goddess 
in the Temple of Madana (the god of love). (149-152ab) 


svayam moksübhito (> proksübhito) bhütvà sadhakah paficamim yajet 11 152 II 
svechd (> sveccha) kratumati saktih saksad devi suresvari | 

fasya pusparh svayarn yat tad raksantyam prayamatah | 153 11 
vastralamkarapuspena śaktiń ca püjayet sada | 

yathakdle yatha pusparn svayam yad galitam bhavet 154 || 

grhitva tat prayatnena svayambhikusumam caret | 


Having sprinkled (himself) by himself all around, the adept should offer 
the fifth (Kaula substance, that is, the sexual fluids produced during 
intercourse). O mistress of the gods, Sakti is independent and intelligent. She is 
the goddess in visible form. One should keep (and protect) with effort, her 
menses (puspa) that (has arisen) spontaneously and oozed out (of her yoni) at 
the proper time, as it is. Laying hold of that with effort, one should offer the 
Flower (ie. the menstrual blood) that is Born Spontaneously 
(svayambhükusuma). (153-155ab) 


tantracüdamanau | 


ти vatsa kuladravyamahatmyam рағатат $ubham | 155 1 
yat prapya kuladevena labhyate уййсһйат mahat | 
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amavasyatithau devi susumnamadhyavartini || 156 || 
amrtam varsate sé tu tridinam prthavitale | 

tasyārh tithau kular viksya yadi vidyam samuccaret ll 157 11 
sarvasiddhir bhavet yatra pratyuccáranam eva hi | 


(It is said in the) Tantracudamani: 


Listen, O child, (as I tell about) the greatness of the Kula (sacrificial) 
substance, supreme and auspicious, having obtained which the deity of Kula 
obtains the great (things) desired. On the night of the new moon, the goddess is 
in the middle of suswmnd. She rains down nectar for three days on the surface of 
the earth. If, having seen the Kula (substance) on that lunar day and one utters 
the Vidya, all the accomplishments (are attained by the one) towards whom the 
(Mantra) has been uttered. (155cd-158ab) 


tasmat sarvaprayatnena kulam viksya јарат kuru || 158 || 
drstvà tad аттат deva galitam paragrhya са | 

sadhayet sadhanam sarvam kulàcàrasya siddhaye I 159 I| 
Sivahinà yada Saktih saivadau varsato hi tat | 

tadaiva paramam divyam svayambhukusumakhyakam | 160 I| 
svayaribhukusumam dravyam trailokye сарі durlabham | 
kvacid gandharvarajena labhyete và na và vibho W 161 11 
yadi tal labhyate deva laksdrasasamanvitam | 

kastürir kumkumàktam ca vatiri krtvà tu gopayet 11 16211 
yantrarajam samálikhya рӣјауеа yadi sadhakah | 
etenüksatayogena mahatim siddhim ālabhet || 163 11 


Therefore, make every effort, once having seen the Kula substance, to 
repeat Mantra. O god, having seen that nectar that has oozed out (of the Yoni) 
and laid hold (of it), one is successful in all (his) spiritual practice (sadhana) 
(done) in order to be achieve success in (the observance of the) conduct of a 
Каша (kulácára). (Even) if Sakti does not have Siva, in the beginning of (her) 
season (varsatah) (she produces) it by herself. It is then, at that time, the 
supremely divine (offering) called the Flower (i.e. the menstrual blood) that is 
Born Spontaneously (svayaribhükusuma).^ The sacrificial substance (called) the 
Flower that is Born Spontaneously is hard to obtain even in (all) the three 
worlds. (One does not know), O pervasive lord, (if can be) obtained (even) by 
the king of the Gandharvas somewhere (or other). O god, if one has obtained it, 
mixed with lac and musk, smeared with vermilion (to which pure ash is added) 
and fashioned into a ball (vari), keep it hidden (and safe). If the adept, once 
drawn the king of Yantras, worships it along with that uncorrupted (aksata)'? 
(substance), he attains the great accomplishment. (158cd-163) 


samayacaratantre 


? It seems that the text is here specifying that this term denotes the first menstrual blood produced 
at the beginning of menses. 

1 The adjective aksata, which literally means ‘unbroken’, can also be applied, in the feminine, to 
a virgin girl. 


TANTRALOKA 47 


snānārtharh devatànàm ca ғаһаѕуат райсататћ srnu | 

yena snāne krte devi devata suprasidati V 164 ll 

ratrau pañcamakāle tu krtvà paficamam uttamam | 

bhagamadhye ya (> уай) dravyam grhniyat tat prayatnatah | 165 1 

tasya kundodbhavam toyam vijfieyarn bhuktimuktidam | 

labhyate bhagyayogena (> bhagayogena) devatanam са durlabham | 166 ll 
tasmin Кійсіј jalam ksiptva tamrapatre ca dharayet | 
taddravyasnünamátrena devatà suprasidati |l 167 || 


(It is said in) Samayàcáratantra: 


Listen (now) to the fifth secret (makara, i.e. sexual fluid) that serves to 
bathe (the deity). O goddess, when bathed with that, the deity is very propitious. 
Having produced the fifth (Kaula substance), which is the most excellent, at 
night, at the time (when) the fifth (Kaula substance should be produced), one 
should exert oneself to lay hold of it (from within) the middle of the Yoni. One 
should know that its water, produced by the Kunda (i.e. the Yoni), bestows 
(both) worldly enjoyment and liberation. Hard to acquire (even by) the gods, it 
is obtained by union (yoga) with the Yoni (bhagayoga). Having added some 
water (to it), it should be kept in a copper vessel. Just by bathing with that 
substance, the deity (becomes) very propitious. (164-167) 


striyo rajas ca prathamar yasmin vayasi jàyate | 

grhniyac сахи bhage brahmadinarh ca durlabham |I 168 11 
svayambhiikusumam nama devatānār ca pritaye | 

yadi bhagyavasad devi labhate kusuma (»kusumarh) tv idam W 169 11 
tatam (> tatah) svadevatandm са prakuryát snànam uttamam | 
varichitam labhate mantri satyam satyam varanane |I 170 ll 
svagurudattamantrena sadanganyasam ācaret | 

Saktidehe svadeha (> -he) và paficamam karayet tatah W 171 1 

tato japadikam kuryac cáksayam labhate phalam | 

idar rahasyam kathitam devatàsnànahetave 11 172.11 


The first is a woman's menses that arise when young. Hard to acquire 
by Brahmins and the like, one should lay hold of it with alacrity in the Yoni 
(bhaga). Called Svayarhbhiikusuma (the Spontaneously Born Flower), it 
(serves) to please the deities. If by (one’s) good fortune, O goddess, one 
acquires this Flower, one should then (give this) most excellent bath to one’s 
own deities. The reciter of Mantra gets what he desires, O fair-faced lady, this is 
true indeed. Then one should deposit the six limbs of the Mantra given by the 
teacher onto the body of the Sakti or on one’s own, and then produce the fifth 
substance). After that, one should repeat Mantra and the like. (In this way, the 
yogi) obtains the imperishable fruit. This secret has been taught so that the deity 
(can be) bathed (properly). (168-172) 


sadamnayesu tantresu rahasyam idam iritam | 
uttaramnayatantresu prakuryac ca visesatah V 173 11 
Jjivatibharttaranarinam (> -bhartanà-) paficamam karayet priye | 
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tasya bhagasya yad dravyam tac ca golodbhavam matam | 174 1 
kundagolodbhavadravyabhave tu ти sundari (> sundari) | 
katham snànam prakuryac ca devatatosahetave | 175 11 

yasya kasya taroh puspam grhitvà suprayatnatah | 
raktacandanaghrste са jale caiva ksipet гада ll 176 11 

tajjalena prakurvita devatasnanam uttamam | 

váfichitam phalam apnoti satyam satyam varünane || 177 11 


This secret is taught in the Tantras of the six traditions (@mndya). One 
should practice that especially (according to the procedure taught) in the Tantras 
of the Northern Tradition (uttaramnaya). О beloved, one should produce the 
fifth (substance) of women whose husbands are alive. The substance (that 
comes from) her Yoni is considered to have been produced from the male seed 
(gola). O fair lady, listen how the bath should be given to satisfy the deity if the 
substance produced from the male and female sexual fluids (kundagola) is not 
available. Once one has exerted oneself to lay hold of a flower from any tree, 
having smeared it with red sandal paste, it should then be thrown into water. 
The most excellent ablution of the deity should be done with that water. O fair 
faced lady! It is true indeed that (one who does so) obtains the fruit (he) desires. 
(173-177) 


rudrayamale 


tirtham kumbhasahasrais ca palabhárasatair api | 

na trpyasi suresáni bhagalingamrtam vind V 178 11 

bhagam kunda (> kundar) snuvo (> $ruvo) ligari argalam ca bhagankuram | 
ај, ат viryar mano hota йу uktam bhairavágame V 179 11 

inam samahiiya grhitvà tattvam uttamam | 

niksipya cálipátre ca tatah рӣја (> -јат) samacaret | 180 11 


iti kundagolàdidravyagrahanavidhih \\ 
(It is said in) the Rudrayamala:"' 


O mistress of the gods, you are not satisfied with thousands of jars (of 
water drawn from sacred) bathing sites nor hundreds of heaps of meat (if they 
are) without the nectar (produced) by the Yoni and Lingam. It is said in the 
Bhairavágama that the Yoni is the hearth (kunda), the sacrificial ladle is the 
Lifgam, and the wooden bolt" is the clitoris (bhagdankura). The clarified butter 
is the male seed (virya), the mind is the one who offers oblation. Having called 
the Dati and laid hold of the most excellent substance (tattva), placed it in a jar 
of liquor, then one should perform the rite of worship. (178-180) 


This is the procedure by which one lays hold of the sacred sexual fluids 
(kundagola). 


!! This passage is not found in the published Rudrayamala. 
12 An argala is according to MW: ‘a wooden bolt or pin for fastening a door or the cover of a 
vessel.” Гат not sure what is meant here. 


